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ABSTRACT 
To be modern and modernity are among notions about which people frequently talk past each 
other at all levels. There is no settled meaning of modernity so far. On the one hand, academics 
take different approaches to the notion, resulting in more than three theories of modernity. In 
their everyday life, non-scholars conceptualise modernity based on its immediate effects.  This 
research stems from the same premises that there is no single notion of modernity nor can people 
have a universal understanding of it. This study endeavours to explore modernity in Bena 
orature. It attempts to expose what Bena people think of modernity as they present opinions in 
their aesthetic communication - orature. To meet that aim, the study adopted grounded theory 
which enables the researcher to develop a theory from available data. Bena orature was collected, 
analysed, and using grounded theory methods, I formulated the Bena theory of modernity. Apart 
from Bena orature, post-performance discussions, additional informal discussions, and secondary 
data from among the Bena and other societies were employed to accomplish the objectives of the 
study. In the analysis of data, several categories emerged, one of which appeared to be the 
strongest. In grounded theory, this is referred to as the core category. The core category is the 
theme or concept which is regarded as the main issue discussed in the society under study. In this 
study, wellbeing was determined to be the core category over and above the others because of its 
ability to explain other categories. It was revealed that wellbeing is one of the concepts which 
not only surfaces in Bena society but to which many other issues are related, both in aesthetic 
and ordinary communication. Sometimes, it may appear as if people disagree on several issues. 
This might translate into disagreeing on some truths amongst themselves, but in fact, they 
disagree on how to enhance wellbeing among Bena. Owing to that, the research ends by 
formulating a theory of modernity of wellbeing. Put differently, what really concerns Bena 
society in this modern world is attempting to enhance wellbeing, both at the individual and 
societal levels.    
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1 GENERAL INTRODUCTION 
1.1 Introduction 
The notion that some people somewhere are more modern than others is almost disappearing. 
Even the question of what it means to be modern becomes increasingly unclear, especially 
amongst scholars. When put into use in their everyday life, the notion of modernity seems rather 
baffling. While some associate modernity to sophisticated life and pin considerable hopes on the 
future, others are sceptical and feel perplexed. Moreover, whereas some are indifferent and 
actually do not care about modernity as such, some people liken modernity to the apocalypse. In 
short, there is no single universal concept of modernity. This study stems from such a 
bewildering conception of modernity. It attempts to investigate the notion of modernity as 
negotiated and renegotiated in orature performances, bearing in mind that performances expose 
even those issues that do not surface in everyday talk (Turner 1982). Thus, Bena people, who 
live in the Southern Highlands of Tanzania, will be the main focus of this study. Amongst the 
Bena people, who live in the Southern Highlands of Tanzania, orature is a longstanding tradition 
and cultural staple.  Orature is practised by both children and elders as a way of communicating 
about various issues in the world they are living. Defining their identity, positioning and 
repositioning themselves as they struggle to deal with the modern world are some of the matters 
they attempt to address in aesthetic communication.   
 
I arrived at a decision to explore modernity in orature because orature is a mode of 
communication: a socially situated aesthetic communication as realised in performances 
(Bauman 1984, 1992, Fine 1994, 1996; Bauman 2012). Given that orature is a medium of 
communication, orature performances would serve to highlight the content of communication in 
the society under study. Considering that orature is being performed among the Bena, and at the 
same time it is a mode of communication as realised through performances, and keeping in mind 
that Bena people live in the modern world, it follows that Bena people communicate about the 
modern world. This study, therefore, explores main issues discussed among the Bena in their 
orature as they are dealing with the modern world. In other words, the study endeavours to 
uncover how Bena people do understand the modern world as they interact among themselves in 
verbal art. By analysing the content of what is conveyed in their orature, eventually, the Bena’s 
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concept of modernity will come to the fore. Thereafter, the concept of modernity from the 
grassroots level as it is negotiated and renegotiated in Bena’s aesthetic discourses will be 
appreciated.   
 
This chapter briefly defines and discusses, among other things, key notions employed in the 
study, namely orature and modernity. Their relationship will also be established as I endeavour 
to take the reader bit by bit from the beginning of this study to the end where the notions of 
orature and modernity will be reviewed and clarified as they are related to this study. The two 
notions determine the problem and objectives of the study because their relationship is indeed the 
keystone of this research.  
1.2 The Background to the Study 
For some decades, orature has been associated with tradition, backwardness and rural culture, 
rendering an implication that it is opposed to modernity (cf. Smith 1959; Utley 1961; Cope 1968; 
Ben-Amos 1971; Barber 1987; Bauman 1989). Significant ramifications of such a standpoint still 
persist and can be felt in some Africanist writings on orature. It is unsurprising to find some 
scholars associating orature with traditions. For example, it is stated over and over again that one 
of the roles of orature is to preserve tradition, history, beliefs and inculcate culture to new 
generations (cf. Okpewho 1992; Finnegan 1992; Courlander 1996; Mulokozi 1996; Finnegan 
2012). In the same line of argument, orature is claimed to be mostly practised in rural areas 
where modernity is hardly experienced. This is to say, orature and living in rural areas are 
concomitant. On the other hand, modernity is associated with development, urbanity, anti-
tradition and freedom from cultural shackles (Ben-Amos 1971; Bauman 1989; Finnegan 1992b; 
Ferguson 2006). This argument, which implies several others, is a result of the misleading 
‘tradition versus modernity’ dichotomy; I will come back to this point later. In simple terms, 
orature and modernity were, for a long time, assumed to be mutually exclusive. This study 
attempts to demystify the assumed difference and reconsider this polarity. At the same time, the 
study attempts to re-examine the notion of modernity as interrogated among the Bena through 
their orature.     
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To achieve this aim, Bena society was chosen as a sample from which its orature will be 
investigated to ascertain modernity. The main focus, however, is not all Bena people, but mainly 
those who live in rural areas of Njombe (a region located in the Southern Highlands of 
Tanzania). The aim of working with these people is to investigate how modernity is interrogated 
by those who live in rural areas through their aesthetic communication. The view stems from the 
premise that these people live in the modern world; and so, they are also modern because they 
are part of the world which exists in the modern era. They are affected directly and/or indirectly 
by modernity voluntarily or involuntarily, intentionally or unintentionally. This argument goes 
further to assuming that not only Bena people are modern but their orature too is modern as long 
as it discusses anything that is associated with modernity in the context of the modern world.  
 
Modernity is a multifaceted concept. Scholars at different periods define and analyse this concept 
differently based on how societies relate to each other historically, politically, economically and 
socially. There are, indeed, already several identified versions of modernity. Nevertheless, this 
does not limit the emergence of other versions of modernity which bear their own characteristics. 
Therefore, Bena’s modernity may be one of the identified ones, resembling the identified 
versions of modernity, or Bena people may have their own concept of modernity. That is why 
this study attempts to investigate the notion of modernity as perceived by the Bena via their 
verbal art.  
 
Conceptualising modernity through orature requires a linking concept that explains how orature 
accommodates modernity. As pointed out, orature and modernity, in simple terms, are assumed 
to be two distinct, opposed notions. While the former represents something old, traditional, rural 
and sometimes uncivilised, the latter denotes development, civilisation, knowledge and currency. 
It has already been affirmed that Bena people live in the modern world and are related to 
modernity directly and indirectly. Therefore, they are part of the modern world. Similarly, they 
interrogate modern issues in relation to their culture. In other words, they perceive modernity in 
accordance with their ontology. Orature is a mode of communication, and the Bena communicate 
issues in the modern world, so they construct and deconstruct modern issues in their orature as 
well. Owing to this, I have employed the notion of social construction, which holds that reality is 
not objective waiting to be perceived by people. On the contrary, reality is subjective and 
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socially constructed. There is no reality which is framed independently; each reality is created 
within a particular context, simply, a “community”, be it social, scientific, or religious. A 
detailed explanation about reality as a social construct is presented in Chapter 2. In this study, 
social construction will be specifically examined in relation to orature, which is one of the 
instruments through which reality is constructed among the Bena. Because of this reason, the 
notion of social construction through narratives has been introduced. So long as reality is 
constructed in everyday communication among people, and orature is a model of 
communication, orature will be one of the tools of socialisation through which reality is 
constructed. This is one of the reasons for exploring modernity in orature.  
 
1.3 Statement of the Problem 
There is a close link between orature, culture and society, and that orature is part and parcel of 
culture. That is why  Bauman (1989) and Bauman and Briggs (1990) argue that devices that key 
performances vary across cultures. Additionally, Américo Paredes and Richard Bauman contend 
that the principles of organising performances include the artistic act, expressive form, and 
aesthetic response (Paredes and Bauman 1972). This is accomplished through locally defined, 
culture-specific categories and contexts. In short, culture and art are so closely related that 
neither can exist without the other. Likewise, interpreting orature and making sense of it requires 
a good background of the society under study (Ben-Amos 1971). Furthermore, Maurice Bloch is 
of the same opinion that to appreciate performances one needs to understand all of the key areas 
of the society because performances reflect what takes place in the society (Bloch 1976). 
Because orature discusses what takes place in the society in terms of everyday activities, history, 
religion and the likes, it must be directly linked to the society (Okpewho 1992; Finnegan 2012). 
This is striking when one explores epics, ritual speeches, folktales and songs (Keane 1995; 
Mulokozi 1996; Haring 2010). 
 
Apart from diffusion and evolution theories, whose arguments were discarded, scholars agree 
that orature is dynamic and adapts to new themes (Dorson 1963; Finnegan 1992a; Okpewho 
1992; Finnegan 2012). This supports the claim that that the work of orature is never performed 
twice in the same way; each time it is performed, it acquires new features responding to the 
nature of its immediate audience and general surroundings. In other words, orature is never a 
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remnant of the past (Lord 1971; Mulokozi 2002; Bauman and Briggs 1990; Fine 1994). Orature 
changes to accommodate new themes, at the same time adhering to generic properties that 
maintain different genres. Different forms of orature such as folktales, proverbs, riddles, myths, 
songs, and other forms accommodate and discuss issues that prevail during times in which they 
are performed. However, this does not exclude genres that are claimed to be immutable, which 
are not designed to be manipulated in any ways during their performances such as Rwanda ritual 
texts (Assman 2008; Finnegan 2012). Although scholars argue that orature is dynamic, there are 
elements of associating orature with traditions which make slight allusions that it represents 
traditions (cf. Okpewho 1992; Braid 1993; Spencer 1990 and Finnegan 2012).  
 
Reasons for scant studies that concern themselves with the relationship between orature and 
modernity are presumably the assumed certainty that orature and folklore at large belongs to the 
rural-based, predominantly oral peasant cultures inherited, with continuous modification, from 
the pre-colonial era (Barber 1987:12). From this assumption, orature seems to be unable to 
accommodate and discuss modernity, and most probably, it is about the past, unable to deal with 
modernity. The problem is further intensified after the branching off of a new discipline, popular 
culture, which further links orature to arts performed by small groups and characterised by 
traditional matters implying its direct connections to the past (cf. Barber 1987). This assumption 
is well explicated by Karin Barber that orature is limited within a small group, especially in rural 
areas while popular culture goes beyond these small groups, and in fact, even these small groups 
are affected and are unable to resist its force (Barber 1987). Against these assumptions, I have 
decided to study orature, taking the so-called “traditional art” and seeing how far it can 
accommodate modernity.  
 
Orature has been the focus of different fields of study for multiple purposes. Firstly, there were 
text-centred theories which analysed some elements of orature to justify their claims. These 
include romanticism, evolutionism and diffusionism (Dorson 1963); Finnegan 1992a; Okpewho 
1992; Finnegan, 2012). When orature texts were the main focus of the abovementioned 
approaches, performances of those texts was not given due respect. Performance theory came 
about as a result of combined efforts from various academic disciplines from the first half to the 
second half of the 19
th
 century (Fine 1994, 1996). Since then, performance centred theory 
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dominated literary and folklorist studies altogether to the extent that text as such got little 
attention and was regarded as one among other features of performance. This literary paradigm is 
still highlighted by a substantial number of literary and folklore scholars (Bauman 1992; Bauman 
2004; Fine 1994; Finnegan 2012, among others). Karin Barber reminds the aforementioned 
group of scholars not to downplay the role of texts. There are instances where texts speak for 
themselves, regardless of which context they are performed (Barber 2006). So far, two different 
contrasting ideas are visible. Aiming at disentangling this scholarly encounter, I argue that both 
sides need to be taken into account when dealing with orature. Neither actually can exist without 
the other. The problem arises when one affirms his/her stance based on just a few elements of 
orature. For instance, Barber reinvigorated the text-centred approach by relying her data on 
quoted oral texts which are relatively shorter than other elements of orature (Barber 1999, 2006). 
On the other hand, Dell Hymes, Bauman, and Mulokozi dealt with longer texts such as tales, 
epics, and myths (Hymes 1975a, 1975b; Mulokozi 2002; Bauman 2004).  Stepping out of this 
academic antagonism, this study will make use of both of them, namely performance and text 
centred approaches to find out the modern ideas in Bena orature. I argue that these approaches 
complement each other, and none is better than the other likewise none is complete without the 
other. 
 
1.4 Objectives of the Study 
This study investigates the extent to which Bena orature accommodates modernity in terms of its 
literary content and style. Specifically,  the study aims at identifying different forms of Bena 
orature, highlighting main topics of discussion that emerge in Bena orature, determining the 
extent to which Bena orature deals with modernity, and examining modernity among the Bena as 
discussed in their orature.  
 
1.5 The Notion of Orature 
Orature is one among many terms that are used to refer to oral, spoken or verbal art, which refers 
to a kind of arts produced by word of mouth. Before Pio Zirimu suggested the word orature, 
(which is also not universally accepted,) there had been a long debate among literary and 
folkloric scholars since the 1940s to 2000s, although the most intense debate took place in the 
1960s, 1970s and 1980s. The confrontation started with the concept of folklore and its branches, 
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one of which is verbal art (orature). Although this study will make use of the terms verbal art, 
orature and oral literature, it is worth glancing at what was all about the debate on the term that 
fits to contain perfectly the notion of verbal performing art.  
 
The debate among anthropologists and folklorists was centred on the term folklore, what to 
include and what to exclude. There were mainly efforts to branch off oral literary forms as an 
independent field of study under the general umbrella of folklore (Thompson 1940; Bascom  
1953; Bascom 1955; (Smith 1959); Utley 1961; Ben-Amos 1971; Bascom 1973a; Bascom 
1973b; Ong 2002; Finnegan 2004; Finnegan 2012). Attempts to establish an independent branch 
went alongside coining an appropriate term that captures the notion perfectly. This section 
outlines and makes a general evaluation of some of the proposed terms. Several terms were 
proposed, including verbal art, spoken art, oral art, oral performances, and orature. Verbal art 
was suggested and strongly defended by William Bascom. Reasons for proposing the term are 
found in his several scholarly works (cf. Bascom, 1955; 1973a, 1973b), spoken art, oral art used 
by Jack Berry in 1960 and Melville J. Herskovits in 1961 respectively (Bascom, 1973a), and oral 
tradition was used by Jan M. Vansina (Vansina, 1980). Walter J. Ong proposes such terms as 
oral creations, voicings, verbal performances, oral art, oral tradition and oral performances 
(Ong 2002). However, Ong discourages the use of the term voicings because it is too general to 
capture the notion of orature appropriately. Apart from the terms mentioned above, Ruth 
Finnegan, in her most popular book (1970) and the second edition Oral Literature in Africa 
(2012), adds more words such as folk art, orature and oral literature.
1
 Other terms that extend 
the list are traditional literature, folk literature and folklore. These are added by Okpewho 
(1992).
2
 The list continues as Bascom mentions more terms with the word literature which he 
criticises later as being “premised upon irreconcilable contradiction” because literature is 
associated with letters and writing (Bascom 1955:246). The following are the terms regarded as 
contradictory by Bascom: unwritten literature, popular literature, folk literature, primitive 
                                               
1
 In her article Oral Literature: Issues of Definition and Terminology (2004) in the The African Folklore: An 
Encyclopedia, and in her book, Oral Literature in Africa Ruth Finnegan attributes the term oral literature to 
Chadwick and Chadwick (1932–1940). 
2
 For detailed discussion on the unacceptability of traditional literature and folk literature, and on the misuse of 
folklore consult Okpewho (1992:3-4). 
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literature, oral art, and oral literature (Bascom 1955).
3
 Suffice it to say that the list is long and 
most probably other terms will keep on being invented as new studies reveal new features of 
orature.
4
 However, it is worth analysing some of the terms which are widely used by scholars to 
evaluate their strengths and weaknesses, and eventually, find better-accommodating terms.
5
 The 
following are terms that will be very briefly evaluated: Oral literature, folklore, verbal art, oral 
tradition and orature. Nevertheless, two terms used by Ong (2002) need to be discussed due to 
their persuasive power, i.e. verbal performances and oral performances.  
 
Verbal art is suggested by Bascom (1955) in his paper Verbal Art. He is silent on who exactly 
coined the term between him and Richard A. Waterman. Reasons for coining this term, 
according to Bascom are: Firstly, to distinguish ‘literary forms’ from other folklore materials, 
and secondly, the term verbal art is preferable to other terms such as unwritten literature, 
popular literature, folk literature, primitive literature and oral literature. These terms do not 
denote literary materials appropriately since words used to build the terms are contradictory. 
Verbal art, instead, avoids all the problems as he puts it: 
The concept of verbal art avoids all of these difficulties, and has the further 
advantage of emphasizing the essential features which distinguish the folktale, 
myth, proverb and related forms. It places them squarely alongside the graphic 
and plastic arts, music and the dance, and literature, as forms of aesthetic 
expression, while at the same time emphasizing that they differ from the other 
arts in that their medium of expression is the spoken word. (Bascom, 1955:246) 
 
According to Bascom, the term verbal art is essentially important because it enables ‘literary 
forms’ to be differentiated from other folklore materials and above all, it enables the 
classification of different literary forms within the concept of verbal art. It is only after one has 
made use of this term that s/he will be able to establish the relationship between verbal art and 
other non-literary materials in folklore. In spite of Bascom’s convincing argument on the 
strengths of the term, one thing should be taken into consideration. The concept of verbal art 
restricts the concept of orature to words only as if performers use only their mouths, while there 
                                               
3
 For more discussion about problems and contradictions arisen by the terms unwritten literature, popular literature, 
folk literature, primitive literature and oral literature consult Bascom (1955:246). Similar opinions have been 
pointed out by Ong (2002).  
4
 It is possible that the list will expand depending on whether scholars are satisfied with the present terms or they are 
still looking for more suitable terms that accommodate oral literary forms as its features emerge and change. 
5
 All terms that are not widely used are assumed to have found their way to the grave. 
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a significant number of literature substantiate that orature performances involve body 
movements (cf. Spencer 1990; Okpewho 1992; Scheub 2008; Finnegan 2012). 
 
Oral tradition appears in the works of Jan Vansina and Vladimir Propp. In both of their works, 
these scholars identify features that are specifically related to verbal art, but they refer to it as 
oral traditions (Vansina 1980; Propp 1984). As Finnegan observes, the term is employed by 
historians and anthropologists to use oral narratives as sources of past events. It is a familiar term 
which includes either a totality of unwritten material within a culture or a particular genre such 
as oral literary forms (Finnegan 2001, 2004, 2012). Nevertheless, the word tradition connotes 
static, not evolving as opposed to modernity. Therefore, if not used carefully, tradition might 
bring in elements of romanticism, evolutionism, diffusionism and functionalism because these 
approaches assume oral literary forms as more or less static and contain past elements within 
them (cf. Okpewho 1992). 
 
Another term that is widely used but highly controversial is oral literature. According to 
Finnegan, this term was coined in the mid of 19
th
 century by the Chadwicks (1932-1940). 
Finnegan defends the term and justifies it in her renowned book Oral Literature in Africa (1970). 
She argues that the word literature helps scholars to examine African orature against other 
scholarly recognised traditions. She argues that oral literature is more known than any other 
term (Finnegan, 2004). This idea is also shared by Okpewho who says that “oral literature is now 
the most commonly used term for the subject”  (Okpewho 1992: 3). All criticisms mounted 
against the use of this term are centred on the contradictory nature of the words that compose it: 
oral and literature. Etymologically, oral literature may simply mean ‘spoken writings’, as if 
literacy preceded orality. This is the main argument put forward by Ong. In spite of pointing out 
the contradictory nature of the term, Ong admits that efforts to erase this term are almost gone in 
vain due to two main reasons: writing is pre-emptive and tends to assimilate other things to itself 
regardless of their etymologies, and “ ... concepts have a way of carrying their etymologies with 
them forever” (Ong 2002: 10). In his book Literacy and Orality, Ong makes use of, among other 
terms, verbal performances and oral performances. All these are separately used as he struggles 
to propose a new term. Ong deliberately avoids using the term oral literature. Actually, these are 
the only terms that carry a concept of performance with them and go beyond all the rest which 
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seems to imply that orature is simply produced by spoken words. These terms contain verbal art 
that co-occurs with body movements. However, they lack an aesthetic aspect.   
 
The last term to evaluate in this section is orature. This term was coined by a Ugandan linguist 
Pio Zirimu in the early 1970s to replace the widely used term oral literature. The main aim was 
to oppose the idea that oral arts are inferior (Thiong’o 2007). Some think Zirimu’s intention to 
suggest the term was prompted by problems associated with the term oral literature as 
previously pointed out by Bascom and Ong (cf. Bascom 1955; Ong 2002). However, the term 
orature puts much emphasis on orality, neglecting performers’ gestures (Okpewho 1992).  
 
So far, most of the terms are still widely used, and indeed none of them has all features of oral 
art performances. The present study will make use of orature, oral literature, and verbal art 
interchangeably representing all verbal art performances. Nevertheless, the term folklore will not 
be employed in the place of any of the proposed terms for the reasons given by Bascom:  
 
I have, of course, said that many anthropologists have traditionally limited the 
concept of folklore to verbal art, and some probably still do so today, but this 
situation has been changing rapidly as verbal art, spoken art, or oral art gain 
acceptance, and it is no longer necessary to use the term folklore when referring 
specifically to these "literary" forms (Bascom 1973a: 253) 
 
Although this problem was notified earlier, it seems that the misunderstanding persisted among 
scholars. Twenty years after Bascom had warned against such a generalisation, Okpewho 
confirms that the confusion between the terms was still obvious (Okpewho 1992). Supposedly, a 
survey on different terms for oral literary forms might have shed some light on the concept of 
orature. To be precise, orature is a creative oral text that appeals to imagination or emotion of the 
users (Okpewho 1992). It is about spoken arts only; anything that exists in another form is not 
orature (Ben-Amos 1971). Some elements of orature, according to Okpewho, are riddles, puns, 
tongue-twisters, proverbs, recitations, chants, songs, and stories which all of them are spoken 
forms of folklore; he calls “what people traditionally say.” Alec J.C. Pongweni adds other 
elements of orature such as legends, songs, and tales. On the other hand, folklore, according to 
Okpewho represents “what people do”, “folklife” or “material culture” which also incorporates 
orature and all other cultural activities whose instructions are orally circulated within a society. 
A good example of folklore are all forms of orature on the one hand, and methods of cooking, 
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architecture, medicine, dressmaking, all kinds of traditional rituals, art, music, nursery rhymes, 
dances and various forms of drama on the other (Okpewho 1992 and Pongweni 2004).
6
 
 
The distinction made by Okpewho (1992) between what people traditionally say as opposed to 
what people traditionally do is technically misleading since relying on the difference between 
saying and doing reduces all performances to saying while there are a considerable number of 
examples illustrating how performers utilise more devices and go beyond saying to doing things. 
In a point of fact, there are differences between orature and folklore: the main difference is that, 
while both of them involve doing something, orature involves the use of aesthetic words. For the 
purpose of precision, accuracy and avoiding unnecessary ambiguity, this study will simply rely 
on orature as all those oral aesthetic texts performed in contexts regarded by Bena people as 
artistic events.  
 
Orature as a field of study is very young, but as part of folklore is relatively aged. To understand 
the history of orature, one needs to explore the history of folklore because for a long time orature 
was and is still part of folklore. Since this study explores modernity in Bena orature, it is worth 
introducing the notion of modernity. The next part, therefore, introduces the notion of modernity 
as used in this study and more significantly the way it has been related to orature.  
 
1.6 The Notion of Modernity 
Despite the fact that the word modern is among the common words which are used across 
different groups in society, it is one of the most difficult terms to give a definition that captures 
all senses of the word. There is a wide range of reasons for such complexity. First, different 
conceptions of the term in different fields of study make its timing tricky. Each one of them 
traces its origin to different times. This has a far-reaching impact on how the notion of modernity 
is understood at the grassroots level.  Secondly, the varied generational points of view. Different 
generations have different views of modernity which in turn creates unending social, political, 
economic, cultural misunderstandings within societies. Finally, modernity is a fluid notion that 
acquires different features at different times (cf. Jameson 2002; Caplan 2004; Geschiere, Meyer 
                                               
6
 It is also worth reading Folklore and Literature by Thompson (1940) for further examples and earlier discussions 
on folklore.  
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and Pels 2008). Owing to such complexity, I will present different versions of modernity as 
viewed from different angles. There are several of them. The first one holds that modernity 
emerged in Europe since the 16
th
 century with the shift from the Dark Ages to the Enlightenment 
period (to date). In this school of thought, the West is assumed to be the model of modernity 
while the rest of the world is struggling to achieve that status. This school of thought is highly 
criticised because most of its expectations were not fulfilled. Most of their arguments went in 
vain in the 1970s to date (Eisenstadt 2000; Ferguson 2006; Wade 2007; Geschiere, Meyer, and 
Pels 2008; Wagner 2012). Another school of thought argues that modernity is a mixture of the 
Western and other cultures. Since societies in the world are active in terms of practising their 
own culture, there is a faint possibility that they would receive Western modernity passively. 
Consequently, modernity is a blend of Western culture and other cultures. This view is 
scientifically termed as multiple modernities (Eisenstadt and Schluchter 1998; Eisenstadt, 
Shmuel N 2000; Gaonkar 1999; Keefe 2008; Arce and Fisher 1999; Dirlik 2003; Beckerleg 
2004; Casanova 2011). The notion of multiple modernities is opposed by another school of 
thought which argues that Western culture pollutes other cultures and so, should be avoided. 
Proponents of such an approach assume that to remain ‘clean’, these cultures should not allow 
Western culture to enter and contaminate the assumed ‘clean and authentic cultures’. Included in 
this group are Islamic revivalist militant groups which are against the ever-growing spread of 
Western culture in the form of globalisation forces across Islamic societies. This version of 
modernity is explained in detail by Ousmane Kane, Ramin Jahanbegloo and Salah Hassan, to 
mention but a few (Kane 2003; Jahanbegloo 2004; Hassan 2010). A detailed review of these and 
other versions of modernity is presented in the literature review chapter, i.e. Chapter 2.  
 
None of the above-outlined theories of modernity have been able to accommodate all questions 
regarding the notion of modernity. In the light of that account, the existing versions will be used 
for reference purposes. This study, therefore, looks forward to investigating the Bena’s notion of 
modernity. Unlike the above-identified theories of modernity, Bena modernity is explored as 
negotiated and renegotiated in their orature. For that matter, orature is treated as a mode of 
communication and a type of interaction through which modernity is interrogated (cf. Bauman 
1984; Blumer 2009; Bauman 2012). 
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1.7 Investigating Modernity in Orature 
Establishing his point on a South African talented sculptor, poet and storyteller, Pitika Ntuli’s 
argument on the fluidity of African orature forms, Ngũgĩ wa Thiong’o holds that there is a close 
relationship between orature and nature (Thiong’o 2007). For him, human beings, animals and 
plants are part of the environment, and this is the reason that orature draws no boundary between 
living and non-living creatures; human beings can talk to animals, birds, insects and stones. 
According to Ngũgĩ wa Thiong’o, orature does not establish a border between nurture and nature 
because nurture is just an imitation of nature. The idea that Ngũgĩ wa Thiong’o attempts to 
explain is about the intelligent nature of orature towards nature. Orature considers nature as 
something made up of connections which make something bigger than the connected 
components. Orature itself is made up of many connected elements which ultimately make 
something bigger than just orature (Thiong’o 2007). Extrapolating the argument by Ngũgĩ wa 
Thiong’o, it can be argued that orature has no boundaries in terms of its form and content. That 
means modernity can also be a theme in orature as long as it is among the issues interrogated in 
society.  
 
Orature has long been regarded as an artefact: a kind of material that represents “traditional” 
societies which existed and exist in a pre-modern era. It was, thus, directly linked with something 
traditional, survival of the past or past wisdom. Owing to this, traditional societies, which were 
regarded as pre-modern were main research targets for anthropologists and folklorists who aimed 
at proving the oldness of orature. This was hastened by the then existing folklore theories such as 
romanticism, evolutionism, diffusionism which assumed that orature had survived as 
representative of the past, pre-modern societies when humanity also was as natural as possible 
compared to modern times (Finnegan 1992a). Many of these theories were later heavily criticised 
for downplaying some important performative features such as failure to recognise the role of 
individual performers and understand oral texts as verbal and cultural arts. The biggest failure in 
all these theories was the inability to contextualise orature performances. 
 
According to Richard Bauman, folklore as a field of study was born during the onset of the 
modern era, at the end of the 18
th
 century and the beginning of the 19
th
 century, when societies 
witnessed massive political, economic, social and intellectual changes. Despite these changes, 
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there existed pre-modern ways of life in modern societies. In the process of adjusting modernity 
and attempting to distinguish between the new and the old, folklore was born. In the same study, 
Bauman accepted the theory by Jürgen Habermas (1984 [1981]:5) that traces the origin of 
folklore in the modern period (Bauman 1989:175). Bauman continues to explain that, in the 
beginning, folklore was part of the subject that focused on social life and transformation in both 
agrarian and industrial modes of production. Later, when transformation continuum was 
discouraged in favour of binary opposition between the two, two branches emerged: folklorists 
and anthropologists on the one hand and sociologists, economists, and political scientists on the 
other. Folklore and anthropology had to focus on traditional communities while the other groups 
explored modern complex society.  Since then, folklore has concentrated on traditional society 
and abandoned the modern world (Bauman 1989). Presumably, it is at this time that a good 
number of later scholars such Levi-Bruhl, Joseph Rysan, Francis Gummere, held a view that 
orature belongs to primitive societies in which it is created communally (Ben-Amos 1971). This 
view completely ignores the role of the narrator. Performers are regarded as mere faithful 
loudspeakers of societies whose main duty is to repeat faithfully, assuming that they learned by 
rote from others.  
 
The connection between tradition and folklore was so close that some scholars related the very 
gradual innovation that takes place in tradition to folklore. Thus, folklore was also assumed to be 
as rigid as tradition as Thompson in Ben-Amos puts it, “the idea of tradition is the touchstone for 
everything that is to be included in the term folklore” Thompson (1951) in Ben-Amos (1971). 
According to Ben-Amos, folklore was regarded as survived materials of the past, the wisdom of 
the past in his own term “live fossils” (Ben-Amos 1971).  
 
Knowing that even pre-modern societies were advancing and their traditional folklore was 
susceptible to vanishing, Gerald L. Carr and Barbra Meek report that some anthropologists such 
as Franz Boaz and Bronislaw Malinowski offered some advice on collecting folklore materials. 
In North America, for instance, Native Americans were considered unable to resist modern 
forces from the USA and Canadian governments. Therefore, several types of texts were 
collected, including mythological narratives, life histories and elicited linguistic paradigms (Carr 
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and Meek 2013). This implies that there are great tensions between the assumed incompatible 
notions - modernity and orature. In other words, the two cannot coexist side by side. 
 
Ben-Amos opposes the tendency toward thing-collecting projects, arguing that it is one of the 
factors that prevented orature from being recognised as a full-fledged academic discipline. He 
contends that if folklore focuses on the disappearing subject matter, the discipline itself is likely 
to disappear following the path of its subject matter. Finally, he argues that the major factor that 
makes something folklore is not the life history of the text, but its mode of existence, in oral form 
or written form (Ben-Amos 1971).
7
 Ben-Amos aims at expanding the scope of folklore and 
breaking the previous frontiers that fix folklore to the past. He aimed at incorporating other 
elements that exist in the modern world provided they meet all the requirements of being 
folklore, that is to say, an artistic text that exists in the oral form. This approach had at least 
changed the status of folklore as an academic discipline by turning away from following its path 
to death, and alternatively, taking a promising new direction.  
 
Similarly, Bauman calls for anthropologists to expand orature studies from small-scale, the 
vernacular, and the interpersonal sector of human experience to include all modern social 
conditions because “there is continuing recognition that folk society is inexorably linked to and 
affected by the forces of modernity” (Bauman 1989:176). Bauman accentuates that folklore and 
society intertwine so much that folklore should also adapt to social transformation and be one of 
the aspects which anthropologists should seek to explore. Actually, this is similar to what Ben-
Amos had called for twenty-eight years before Bauman’s publication. Moreover, Bauman goes 
one step further by holding that societies develop with their folklore because folklore is part of 
society and does not have its own independent life. People own it. Above all, Bauman’s idea that 
folklore is a mode of communication in/through performances is substantially significant as it 
completely shifts from focusing on folklore as texts (things) to performances, thereby opening 
doors for different analytic approaches (Bauman 1989).  
 
                                               
7
 Dan Ben Amos means that all collected materials ceased to be orature because they do not exist orally. 
16 
 
Ben-Amos and Bauman’s arguments reveal several things regarding the relationship between 
modernity and folklore (verbal art). First, verbal art changes by adapting to new contexts through 
entextualisation, decontextualisation, and recontextualisation (Bauman and Briggs 1990). By 
doing so, they are kept alive while carrying with them important past experiences which are 
useful and thus contextualised at the time of orature performances (cf. Vaz da Silva 2012). 
Secondly, new genres that emerge in modern society should also be incorporated into the basket 
of verbal art. These are forms of orature that obviously do not have direct or explicit past or 
“traditional” influences. In other words, emerging orature forms are new in form, shape, content 
and possibly functions.  It is also more likely that there are new orature forms which result from 
the amalgamation of new and previous orature elements – these are in a form ‘hybrid’ genres. 
Apparently, they might not appear influenced by previous genres, but in-depth analysis may 
reveal something different. For example, Bongo Fleva music is considered by some people as a 
new form of music in Tanzania, but actually this music is heavily influenced by traditional, 
religious and modern music within and outside Africa. Thirdly, some genres such as myths, 
ritual speeches, patronage poetry, or legendary stories, which are believed to explain the origin 
and historical events of society, are said to be fixed in style and content. These are assumed to be 
repeatedly performed in the same manner. Any attempts to make alterations to such texts during 
performances are discouraged. To make sure that no text is altered, several mechanisms are put 
in place, including the death penalty for offenders. The punishments are imposed either by gods 
or existing authorities. A good example of such performances are those which were held in pre-
colonial Rwanda and Anakalang society in Indonesia (cf. Keane 1995; Borgeaud [1988] in 
Assman 2008). Such kinds of orature performers are limited in terms of freedom to manipulate 
texts. Therefore, oral performers in such contexts are charged with the task of only channelling 
texts to the pertinent audience.  Performers in such contexts are assumed to be only the channels, 
not the source (Ong 2002). Fourthly, there are new genres that are a result of the transformation 
of old genres. Attempting to fit new contexts, some genres acquire changes that enable artists to 
perform them (Diawara 1997; Mokitimi and Phafoli 2001; Coplan 2001). Finally, there are 
genres that are performed in new ways. These involve genres that were performed in small 
audiences made up of only one society whose members share culture. The same genres can now 
be performed in front of the audience composed of people of different cultures. Usually, this is 
enhanced by sound amplification where the performer performs using a microphone, and his/her 
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sound is greatly exaggerated to enable thousands of people to hear the performed art (cf. Bauman 
1989). Similarly, dressing, musical instruments, stage setting and others, may considerably affect 
how a genre’s performance is received by the audience.  
 
Treating orature as an artefact or material culture that exists independently from society 
presumably for traditional and cultural references ignores the relationship between society and 
orature in two ways. Firstly, it treats orature as something that was designed to guide people’s 
lives in a “traditional/fixed/immutable way”. Orature is regarded as a sacrosanct material. This 
implies that, when a society abandons some of its traditional practices for any reason, adopting, 
for example, innovations, a particular form of orature that has been abandoned dies naturally 
because there are no more ways under which other social themes can be embedded in it. 
Following enormous changes, much of the existing orature would have already perished. 
Secondly, it assumes that societies that make use of orature are stagnant, that is why their orature 
was functional, otherwise, with just a slight pace of development, a good amount of orature 
would have already vanished. Several cases reveal that orature is still at work. For instance, 
attaching some forms of orature to things as pointed out by Barber (2005)
8
. Plenty of examples 
are also found in East African. It is not uncommon to see proverbs and sayings written on 
clothing materials such as kanga, vehicles, and bicycles. Similar examples can be drawn on the 
internet in which proverbs, sayings, stories, and other forms of orature are abundant.
9
  
 
This study, Exploring Modernity in African Orature: The Bena Case Study seeks to explore 
modernity in Bena orature by analysing selected Bena orature genres. The aim is listening to 
what Bena people perceive and assess themselves against the background of the modern world. 
Here, Bena orature functions as a window through which Bena culture, worldview, and their 
perception of modernity are analysed. 
 
                                               
8
 Karin Baber shows that it is common to see sayings attached to objects in different cultures in Africa. These texts 
have different functions such as transcending time, fixing or trapping text in a material form (2005).  
9
 To explore texts (orature) on kanga see (Yahya-Othman 1997; Beck 2000, 2001) and orature (texts) on cars and 
other objects see Kipacha (2014). 
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Why does this study make use of orature? Africans, especially in the Sub-Saharan region, had for 
a long time used verbal art, transmitted orally over an extensive period (Finnegan 2012). Even 
though the population has become increasingly literate, the role of orature should never be 
downplayed because it still serves several purposes, including entertainment, education, telling 
history, teaching taboos, and moral and ethical responsibility (Vansina 1985; Okpewho 1992; 
Courlander 1996; Mulokozi 1996; Finnegan 2012). Many worldly experiences in African 
societies are interwoven in their orature. This is why Ben-Amos insists that orature is an organic 
phenomenon because it is an integral part of culture. It is almost impossible to analyse orature 
while detaching it from the indigenous locale, time, and society without affecting its quality. As 
he puts it: 
 
The social context, the cultural attitude, the rhetorical situation, and the 
individual aptitude are variables that produce distinct differences in the 
structure, text, and texture of the ultimate verbal, musical, or plastic product. 
The audience itself, be it children or adults, men or women, a stable society or 
an accidental grouping, affects the kind of folklore genre and the manner of 
presentation. (Ben-Amos 1971:4) 
 
Finnegan shares this idea by emphasising that even performers’ enactments of literary texts vary 
from one culture to another (Finnegan 2012).  This shows how orature is so closely related to the 
society in which it is used. Owing to this, when an element of orature crosses from one society to 
another, it may acquire different characteristics and may not play similar roles as in its original 
compositional setting (Ben-Amos 1971). This explains that orature incorporate many social 
issues such as ideologies, worldviews, religious ideas and customs which are communicated 
during performances.  
 
This study attempts to explore contemporary issues in orature by determining the extent to which 
the contemporary African societies experience modernity, taking Bena society as a case study 
and Bena orature as a window. The study assumes that Bena people live in the modern world in 
which every society has its own modern trajectory. The Bena who live today follow their path 
towards creating their own modern world which accommodates their societal values. Media, and 
the mobility of people, which act as vehicles for innovation transfer, bring changes such as food 
and clothing culture, decorations, means of transport and many others. All these bring about 
changes among the Bena. Like other communities in Tanzania and the African continent at large, 
the intensity and spread of diseases such as HIV, AIDS, diseases like Malaria and other problems 
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are obviously among the challenges the Bena are progressively fighting. As already pointed out 
above, changes are from within and outside the Bena people. Although there are formal 
scientifically prescribed ways to deal with these challenges, I assume that the Bena have their 
ways to inform and advise people on how to deal with the aforesaid issues through their orature 
based on their traditional and customary rules. 
 
The study endeavours to uncover the notion of modernity in Bena society. Given the fact that the 
study intends to investigate the unknown version(s) of modernity among the Bena; the approach 
employed must, therefore, lead to uncovering the unknown. The appropriate approach that aligns 
with this intention is grounded theory which seeks to formulate a theory by using available data. 
Unlike other research methods, in grounded theory, the researcher starts with data analysis to 
formulate a theory. A comprehensive description of the theory is presented in Chapter 3. 
Through grounded theory, I will examine issues (categories) that emerge in Bena orature; 
thereafter, a theory will be formulated based on the established categories that emerged in Bena 
orature. 
 
1.8 Position of the Researcher 
The question of objectivity has been highly valued by positivists and quantitative researchers and 
opposed by constructionists who rely on interpretation as the core tenet of research (Charmaz 
2006). Apart from constructionists, there is a growing branch of ethnography known as 
autoethnography which allows the researcher to conduct a study in his/her own community while 
taking into consideration his/her contribution as a member of the community. The position of the 
researcher is no longer hidden as an objective actor; rather the researcher participates as an active 
participant at the same time. Nevertheless, carrying out a study autoethnographically requires 
adherents to some principles such as avoiding narcissism (Eriksson 2010). Leon Anderson 
discusses five characteristics of an auto-ethnographers one of which is being a complete member 
researcher status (Anderson 2006). In spite of identifying myself as a Bena, I am not a kind of 
those who participated in my research. I cannot even pretend to view reality as Bena people do. 
It is, therefore, important to note that my being Bena is an advantage in terms of understanding 
Bena language and general culture. Other aspects such as modernity, which are viewed 
differently depending on the vantage point, will not be influenced by being one of the society’s 
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members. However, where there is a need to supply whatever the researcher knows, I will take 
that advantage. 
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2 LITERATURE REVIEW AND CONCEPTUAL BACKGROUND 
 
2.1 Introduction 
In Chapter 1, I provided a general introduction to this study. Considerable efforts were taken just 
to introduce the reader to the study that entails orature and modernity. Apart from outlining 
structural research requirements such as stating the problem and objectives of the study, the 
notions of orature and modernity were slightly hinted at. It is now worth discussing in some 
detail those notions introduced in Chapter 1. Other concepts will also be examined according to 
the degree to which they are related to the two notions, meanwhile, attempts to review 
approaches to orature and modernity are made. The chapter is divided into three main parts, 
namely those dealing with approaches to orature, modernity theories, and social construction 
through narratives. Approaches to orature are also divided into two main parts, text-centred and 
performance approaches.
10
 These approaches have been used by scholars at different times for 
meeting specific purposes, some of which are still applied by orature scholars to date. This study 
intends to examine the main tenets of each of these approaches and their far-reaching effects on 
verbal art, taking Bena orature as an example. The second part is devoted to reviewing different 
theories of modernity, including a layman’s understanding of the notion as it surfaces in 
everyday conversation among the Bena. Thereafter, the notion of social construction through 
narratives will be briefly discussed, because it is one of the important notions in this study. It 
should be emphasised right from the beginning that social construction through narratives is 
purposely employed in this study to account for the argument that orature is one of the ways 
through which the Bena construct, reconstruct and deconstruct their reality. As such, in the 
course of communicating, discussing, and negotiating contemporary issues through orature 
performances, processes of social construction, reconstruction, and deconstruction are underway. 
They are reminded of what is expected of them in society; at the same time, culturally received 
wisdom is brought into question. In other words, orature performances are one of the instruments 
through which members of the society under study are socialised.   
 
                                               
10
 Since approaches and theories are sometimes exchanged with regard to the notions of text and performance, the 
two words, i.e. approach and theory will be equally exchanged without any semantic marking.  
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2.2 Approaches to Orature  
Orature, as a source of data, has been a target of many academic fields: anthropologists, 
sociologists, and psychologists, among others  (cf. Garry and El-Shamy 2005; Okpewho 1992; 
Finnegan 2001; Finnegan 2012; Fischman 2012). Different interpretations of orature, some of 
which have far-reaching effects, are briefly examined below. To get a glimpse of the unfolding 
nature of the theories in question, especially the adopted theories, only a few of them will be 
examined. These include, on the one hand, text-centred theories, e.g. romanticism, evolutionism, 
diffusionism, and functionalism and performance theory on the other.  
 
2.2.1 Performance-centred Approach   
The performance-centred approach is a relatively recent theory that takes performances and their 
surrounding environment as centres of its attention in analysing orature. It emerged as a solution 
to former theories which were considered unable to capture rich information available in verbal 
art performances. Unlike other approaches which take texts as their object of study, performance 
theory considers performance as socially situated aesthetic communication between the 
performer and the audience, whereby both parties are active participants in modelling and 
creating meaning. This is to say, orature is realised through performances without which there is 
no such thing as orature (Thiong’o 2007). Performance theory is a result of the combined efforts 
of different related disciplines such as ethnolinguistics, literature, sociology and anthropology 
(Fine 1994 1996; Abrahams 1981; Bauman 1984 2012). Perhaps, this is the reason why 
performance theory is applied across many academic disciplines. Before embarking on 
performance theory, it is worth introducing theories that were deemed insufficient in analysing 
orature. Such theoretical weaknesses necessitated the emergence of performance theory. The 
next section, therefore, gives a short account of the theories which are sometimes referred to as 
text-centred theories.   
  
2.2.2 Text-centred Theories  
Text-centred theories are those approaches that take the text as a unit of analysis (Bauman 1984). 
They are used to analyse orature texts without paying attention to performers and the general 
surrounding environment. The assumption is that orature performers are honest and tell stories 
truthfully as they heard them. According to text centred theories, neither performers nor the 
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environment can influence orature during the performances. Theories discussed below are 
romanticism, evolutionism, and diffusionism or comparative folklore theory, and functionalism.  
 
Romanticism is a movement that took place in the West in an attempt to make a turn to arts in 
general. One of the main tenets of this movement was the desire to live a natural life as opposed 
to the then life conditions which seemed to frustrate people. Consequently, people had a desire 
for solitude, rural life, middle ages lives, primitive life and whatever seemed natural that could 
lead them to achieve happiness (Berlin 2013). It was extremely influential in the 18
th
 and 19
th
  
centuries, and it had a great influence on the assumptions about the nature of orature (folklore) 
and society (Finnegan 1992a). Evolutionism was influential in the 19
th
 and 20
th
 centuries. This 
theory took different shapes (Finnegan 2012). This popular theory was propounded by Charles 
Darwin and later adopted by cultural British scholars, namely Edward B. Tylor, James G. Frazer, 
and Andrew Lang (Okpewho 1992). Its main argument was based on the unilineal and parallel 
stages of societies’ development stages that each society was assumed to pass through. Orature 
was regarded as a remnant of the past, and indeed it is considered to represent primitive stages. 
Owing to this, scholars who worked under this approach did not accord literary status to orature 
(Okpewho 1992; Finnegan 1992; Finnegan 2012). Diffusionism or comparative folklore theory is 
a theory which focuses on the historical and geographical diffusion of oral literary works. It 
holds that tales originate in one place, and then they travel to other places where they become 
variants of the original tale (Dorson 1963; Finnegan 1977, 1992 and 2012; Okpewho 1992). 
After gathering variants of the tale, the main task of researchers undertaking this theory is to 
trace its original place. According to Dorson (1963), the trend of movement is from those 
societies which are regarded as more ‘civilised’ to ‘less civilised’. Hence, the areas of origin of 
many diffused tales are India and Western Europe; other areas like Eastern Europe and Minor 
Asia are secondary centres of diffusion (Dorson 1963a). This translates that tales found in 
African societies were diffused from the aforementioned places. The last theory is functionalism. 
This is a theory that focuses the role played by orature (folklore) in society (Okpewho 1992; 
Finnegan 1992a; Finnegan 2012). According to Finnegan (2012), the main function of orature 
was to explain the origin and maintenance of society. After criticising the evolutionists’ 
argument that it was inconceivable to conclude that all human beings think in the same way over 
the globe, Bronislaw Malinowski, among others, calls for scholars to focus the roles played by 
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orature in societies where they are practised (Malinowski 1926). It must be emphasised that the 
notion of function as employed in this study has nothing to do with deliberate and thoughtful 
decisions by the performer and his/her audience; instead, it is assumed to be unconscious acts for 
maintaining society (Bascom 1954; Oring 1976; Glazer 1998; Oring 2006). 
 
General criticisms mounted against these theories include the inability to contextualise and 
appreciate orature and the societies that make use of it (Finnegan 1992a; Lord 1971; Okpewho 
1992; Finnegan 2012). Since researchers, in each theory aimed at achieving their aims, only 
those elements of orature that reflected the hypothesised theories were taken into account. Others 
were perhaps intentionally ignored. While evolutionists took note of tales that seemed to confirm 
their hypothesis, diffusionists despised poetry in favour of narratives, because it is easier to 
analyse motifs in tales than in poems and songs. According to Christiansen (1957) in Dorson 
(1963) this theory (the Finnish School) reduces tale studies to statistical abstracts, summaries, 
symbols, tables, and maps, downplaying aesthetic and stylistic features employed by tale 
performers (Dorson 1963a). Finnegan and Okpewho criticise this approach for not taking into 
consideration the full role of performers as agents in inventing stories that reflect their immediate 
local environments (Okpewho 1992; Finnegan 2012). Nevertheless, the proponents of this 
approach fail to recognise that the acceptance and filtering of orature texts in a society depend 
largely upon the ability of performers to reflect the surrounding environment (cf. Vaz da Silva 
2012). These theories deemed other elements of orature as worthless in terms of their roles to 
individuals and society at large. According to Finnegan (2012), functionalism and evolutionism 
were among the chief theories that contributed to the slowdown of research on orature in the 20
th
 
century.  
 
These theories had approached orature as a means to meet their ends. Since orature was not an 
end in itself, it did not receive due attention in the sense that it was not appreciated as art in its 
own right. These theories have done little to reveal what orature actually is, and even worse, they 
have influenced long-standing misconceptions on the subject of orature. Following severe 
criticisms made against these theories, performance theory found its way in. The next section is 
devoted to discussing the emergence of performance theory in some detail. 
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2.3 The Emergence and Development of Performance Theory 
Elizabeth Fine and Richard Bauman provide a detailed historical account of the development of 
performance theory (Fine 1994, 1996; Bauman 2011, 2012). As pointed out earlier, this 
approach is a product of multidisciplinary efforts. Each of the academic fields contributed to this 
approach in its own way at its own time. The major contribution to the emergence of 
performance theory was, however, the split and later the re-unification of the anthropological 
and literary folklorists.
11
 Ever since the split, the two groups had developed and adopted new 
approaches. When they united again, they had common interests. As a result, they came up with 
something new - performance theory. Other contributions came from such disciplines as 
ethnolinguistics, literary scholarship, the Prague School, the comparative literature of Parry and 
Lord, and the ethnography of speaking. 
 
According to Fine, ethnolinguists such as John Wesley and Franz Boas, who dealt with Native 
American languages, insisted on the appropriate methods of collecting language elements. From 
ethnolinguistics, three important aspects that contributed to the emergence of performance theory 
include: attempts to collect original folklore, function and artistry of folklore, and third other 
features such as contexts and manner of folklore performances, and paralinguistic and kinesic 
features from Garrick Mallery, Edward Sapir and Bronislaw Malinowski contributed to the 
emergence of performance theory (Fine 1994). Ideas from the Prague School contributed to the 
emergence of performance theory, especially their emphasis on synchrony, the function of 
language, semiotic and structural analysis, and contextual approach (Fine 1994). Some of the 
scholars who belonged to the Prague School are Karl Bühler, Jan Mukařovský, Roman Jacobson 
and Petr Bogatyrev.  
 
                                               
11
 According to Elizabeth Fine, the main conflict between the two groups arose from the disagreement between 
them, with varied interests over the materials to deal with. While one group had an interest in the folklore of 
European immigrants to America, the other group wanted to widen the scope to include American Indian folklore. 
Following such disagreement, they split into two groups, one forming the American Folklore Society, which worked 
on American Indian folklore, and the “literary folklorists” dealing with the “civilized” folklore. The American 
Folklore Society employed anthropological methodology in their study. This society dominated since the 1880s 
to1930s when they started shifting their interest to functions, anthropological roles decreased giving leadership to 
another group, i.e. literary folklorists which again utilised anthropological methodology (E. C. Fine 1994). 
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Comparative literary scholars Milman Parry and his student Albert Lord, who had been 
attempting to resolve the Homeric question
12
, had considerably influenced the general 
understanding of oral performances as his study substantially revealed how creative performers 
were as they attempted to take control of their immediate audience (Lord 1971). Other influences 
upon performance theory came from sociologists such as Kenneth Burke, Gregory Bateson and 
Erving Goffman. Kenneth Burke and Erving Goffman, as it will be clarified later, had influenced 
the emergence of performance theory through their dramatic analogies employed in their 
rhetorical and sociological studies respectively.  
 
In his paper, The Ethnography of Speaking, Dell H. Hymes analyses how the linguistic 
description of language lacks much information embedded in languages. He further suggests, 
apart from describing languages, researchers need to focus on functions of a language in a 
particular cultural context because languages serve a variety of functions that differ within and 
across cultures (Hymes 1962). Aspects such as setting, participants, ends, sequences, and others 
are of crucial concern in analysing speech behaviour in society, all of which are context 
dependent (Fine 1994; Bauman 2012, 2011).   
  
Influences crossed from one academic field to another, and sometimes they cross-fertilized: for 
instance, sociologists’ dramatisation analogies made an enormous impact upon anthropologists 
and folklorists such as Bauman and Hymes. In this line of influence, it is Kenneth Burke’s notion 
of dramatism that impacted among others Erving Goffman (Fine 1994, 1996; Bauman 2012). But 
as noted, they were both influenced by Shakespeare’s play As You Like It, in which one of the 
characters named Jaques performs a poetic monologue that recites,  
All the world's a stage 
And all the men and women merely players: 140 
They have their exits and their entrances 
And one man in his time plays many parts, 
His acts being seven ages. At first the infant, 
Mewling and puking in the nurse's arms; 
Then the whining schoolboy with his satchel 145 
And shining morning face, creeping like snail 
Unwillingly to school; and then the lover, 
                                               
12
 Very briefly, as the name itself reveals, it was the epic singer of Iliad and Odyssey Homer. The question was, how 
can one sing such long poems 
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Sighing like furnace, with a woeful ballad 
Made to his mistress' eyebrow; then a soldier, 
Full of strange oaths and bearded like the pard[.] (Shakespeare 2000) 
 
It looks like this piece of text is extended and treated from a scholarly viewpoint in the works of 
Burke and Goffman. Kenneth Burke, for example, starts the introduction of his famous book A 
Grammar of Motives by clearly showing what the book is all about: “What is involved, when we 
say what people are doing and why they are doing it? An answer to that question is the subject of 
this book” (Burke 2009: xv). This is the basis for the drama analogy from which he proceeds to 
analyse individuals in life as characters in the drama. He argues that to understand drama 
properly, one needs to know the motives of actors. Burke provides five terms – which he calls 
‘pentad’ - useful to understand the motives of people as actors on the stage and to appreciate 
what people do and why they do the things they do. Understanding the ‘pentad’, Burke suggests, 
is inevitable. The ‘pentad’ is made of: act (what takes place in deed or thought), scene (the 
situation in which the action happens), agent (the person who does the actions), agency (means 
used to carry out an action) and purpose (reasons for carrying out an action) (Burke 2009). His 
dramatic approach is what is taken as a contribution to ethnolinguists and sociologists in 
formulating performance theory. 
 
Goffman, more or less in much the same way, explains human interaction by using the dramatic 
metaphor. Goffman’s The Presentation of Self considers an individual’s self as presented 
differently on different occasions. It is similar to acting according to the role assigned by a drama 
director, and an individual is required to maintain his/her impression if s/he wants to maintain 
his/her status exactly as actors do on a stage in a drama (Goffman 1959). Underscoring the 
drama analogy idea, Goffman distinguishes between the front region or the stage in which an 
actor presents his/her assigned role and the backstage where “the suppressed facts make an 
appearance” (Goffman 1959: 69). In other words, there are times when people decide to act or 
are obliged to act in accordance with the assigned roles while in other times a person assumes 
other different roles and is free to act them out his or herself. For example, good airplane 
stewards are often polite and wear warm smiles on their faces to their passengers as part of their 
profession. Working on a plane is, in that way, like “acting on stage”.  
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Much has been utilised from these scholars in the development of performance-centred 
approach. Unlike the analogies from Burke and Goffman, Bateson introduces the notion of 
frame, the study that shows human beings and animals can distinguish signs about signs – 
metacommunication (Bateson 2006). After observing monkeys nipping each other in a playful 
way, Bateson noticed that not only human beings but animals could also engage in 
metacommunication. What they do may not necessarily need to mean what they do; because 
there is a possibility of making different levels of abstraction which enables distinctions between 
different frames of the message (Bateson 2006). The ability to distinguish different frames 
enables human beings to make jokes and act every day. As such, based on this assumption, there 
is no frame-free utterance. For accurate interpretation, in each society, every message needs to be 
framed accordingly as Bauman puts it: “Every act of communication includes a range of explicit 
or implicit framing messages that convey instructions on how to interpret the other messages 
being conveyed” (Bauman 1992c). Drama analogies from Burke plus metacommunication of 
Bateson, which later on was used by Goffman in his book Frame Analysis (1974), have 
contributed substantially to the emergence other features of performance-centred approach.  
 
On the other hand, anthropologists’ attempts to understand orature in its contexts fuelled the 
need to take into account all elements, including performers’ movements, voice control and 
surrounding events in general – hence, intensifying the importance of performance-centred 
theory. Literary devices had a significant contribution to performance theory as they added 
stylistic and aesthetic elements in orature. It should be borne in mind that the influences and 
contributions from different disciplines did not operate chronologically but in the form of the 
web where each one had influenced another at different times and in varying degrees.  
 
Bauman, through co-authored and his various scholarly works (Bauman 1975, 1984, 1992b; 
Bauman and Briggs 1990; Bauman 2011; Stoeltje and Bauman 1988; Bauman 2012), has 
systematised the notion of performance by coalescing significant features from different scholars 
most of which are mentioned in most of his publications. Of course, some of them have already 
been hinted at above. 
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2.3.1.1 Performance Theory  
Unlike the text-centred approach, orature in the performance-centred approach is considered to 
be a way of communication. Different from other ordinary ways, messages in performance-based 
communication are conveyed aesthetically (Hymes 1975; Bauman 1984; Bauman and Briggs 
1990; Bauman 2012). When the performer makes use of aesthetic linguistic devices such as 
sayings, proverbs, tales, jokes, and songs, and utilises his/her body histrionically, s/he aims at 
communicating to the audience.
13
 To ensure that there is effective communication, and because 
this kind of communication is intrinsically aesthetic, the performer must make certain that s/he 
presents the message in the accepted manner, taking socio-cultural considerations into account. 
Through performances, the audience enjoys and appreciates how the performer utilises his/her 
body, manoeuvres his/her voice and makes use of all devices at his/her disposal. It is through 
their performance that dancers attract the audience to watch a dancing session. 
  
While the performer assumes responsibility before the audience of what is expected of him/her, 
the audience appreciates, evaluates, and judges the performer’s skills and competence (Goffman 
1959; Bauman 1984; Fine 1994).
14
 Given that communication in performance approach is 
aesthetic, skills and competence expected of the performer should be artistic, and it is in this 
respect that the audience evaluates the performer. Therefore, for communication to take place, 
there must be a clear understanding between the two parts. This is what Kenneth Burke calls 
identification (Burke 1969). Identification is an understanding between the performer and the 
                                               
13
 The performer-audience relationship is still treated so traditional such that the two closely related parts become 
more polarised. The traditional polarisation of two concepts is a result of Western traditional theatrical performances 
(Kerr 1988). There are plenty of cases in African performances where there is no clear boundary between the 
performer and the audience. For instance, exchanging positions and the nature of riddling sometimes makes the 
audience participate more that the performer consequently blurs the traditional distinction. There are cases among 
the Bena, especially in a Bena dance where all people dance, and no one is a focused audience. Ngũgĩ wa Thiong’o 
reports a case when there was no clear boundary between performers and audiences in Kenya when people danced 
while getting out of the National Theatre in Nairobi going to Norfolk Hotel as he puts it: “But the dramatic highlight 
still belonged to the opening night. As the actors performed their last song and dance through the middle aisle of the 
auditorium, they were joined by the audience. They all went outside the theatre building, still dancing. What had 
been confined to the stage had spilt out into the open air, and there was no longer any distinction between actors and 
audience” (Thiong’o 1997:19). However, for the purpose of understanding orature performances, this separation will 
be maintained.  
14
 This description of the performer and audience roles are most in line with what Goffman explicates in his The 
Presentation of Self in Everyday Life (1959) in which the performer knows that he has some responsibilities and the 
audience expect something from the performer.  
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audience.
15
 That is why Ngũgĩ wa Thiong’o emphasises that performance is the central feature of 
orature. Members of the audience may ask questions, sing, laugh, be kept in suspense, and be 
involved in the performance. Unless the performer-audience relationship is mutually shared, 
expected roles from both parties are likely to be ineffective. And this is the point underlined by 
the notion of frame by Goffman (1974). Unless the frame is clear, little is expected to be 
achieved.  
 
Gregory Bateson’s notion of metacommunication, later developed by Goffman’s notion of 
frame, has contributed in analysing different types of communication employed by members of 
society. Bauman refers to both of these scholars to explain this notion. Frames enable 
metacommunication about the type of communication to be engaged in (Bauman 1984). Through 
framing, participants in a conversation can swing freely between ordinary and aesthetic 
communication. Nonetheless, there are elements through which aesthetic performances are 
keyed. These include special codes, special formulae that signal performance, figurative 
language, formally stylistic devices, special prosodic patterns and disclaimer of performance; it 
is worth noting that elements which key performances vary historically, cross-culturally, and, 
more importantly, these elements can operate in combination or singly (Bauman 1984; Bauman 
and Briggs 1990; Bauman 2004). Hymes provides two examples in which frames changed when 
reporters assumed new roles. Instead of reporting, they started performing. The first example 
involves Philip Kahelamet. In the course of reporting Wishram performative texts, Kahelamet 
broke into authoritative performance by changing from the third person reporting to the first 
person, and above all, switching from English translated texts to the source Wishram text. 
Hymes summarises the action in three words, as he puts it, “This case might be said to develop 
through three stages: Report: Translation: Full Performance” (Hymes 1975a: 25). Again in his 
paper on the nature of folklore, Hymes demarcates full performances and ordinary narrations of 
verbal art. For example, he argues that the Navajo may tell a story for the sake of explaining 
what narrations are all about without performing them. Unless a person fulfils traditionally 
accepted criteria for framing an action as performance, actions performed might be narrating 
                                               
15
 Maintaining this understanding will keep both parts united to the end of the performance. However, it is possible, 
according to Goffman (1959), to misunderstand each other, but, when that happens, the performer has to rectify the 
situation immediately, and soon things come back to normal because the audience also is aware of the dominant 
artistic frame. 
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how a story flows  (Hymes 1975b). For that reason, members of society can switch to different 
kinds of communication smoothly. Put otherwise, breakthroughs into performance are plentiful 
in everyday life. Sometimes, however, transitions from one frame to another, where 
performances emerge and disappear at varying degrees, does not go unperturbed. Sporadically, 
frames change too fast for some people to catch up. Sometimes, this might lead to 
misunderstandings, which may, in turn, result in conflicts.
16
 
 
2.3.1.2 Performer – Audience Relationship   
The relationship between the performer and the audience is the central concern of the 
performance theory. In his book The Presentation of Self, Goffman differentiates between the 
two based on who takes control of the performing stage. Despite the fact that, at the beginning, 
he puts both at the same level of playing performer – audience roles in turn, later, he contends 
that the subject with wider control is likely to be the performer, while his/her counterpart plays 
audience roles: 
A Customer in a shop, a client in an office, ...these persons put on a 
performance and maintain a front, but the setting in which they do this is 
outside of their immediate control... In such cases, it will often be convenient to 
call the team which controls the setting the performing team, and to call the 
other team the audience. (Goffman 1959:58) 
 
The significance of this notion, of course, and others from anthropologists and ethnolinguists, is 
the fact that, during performances, each part has to play a role responding to the other in order to 
enable interaction between the two parts. The interaction permits the performer to select relevant 
stylistic, thematic, and kinetic devices to facilitate communication. Based on this fact, the notion 
of orature performances as an aesthetic mode of communication is realised fully. It is within the 
performance theory that audience roles can be redefined and its status raised as it (the audience) 
engages actively in the process of interpreting and influencing the performer. Meanwhile, the 
negotiation process between the two parts is underway (cf. Duranti 1986). 
 
                                               
16
 This does not include conflicts reported by Saida Yahya-Othman on khanga presents and messages on them, 
because, as Rose-Marie Beck argues, the communicative frame between the conflicting parts is not broken (Beck 
2001). Normally conflicts emerge when the two parts do not perform within the same frame. Paul Stoller reports a 
case in which he attended a dance in Niger when a spirited-like young man who behaved crazily in a dance terrified 
him to the extent that he was frightened; he later came to know that it was a Hauka dance, which is a colonial 
resistance kind of performance (Stoller 1984). Paul Stoller in this context was off the frame.   
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Despite the fact that other elements, such as setting, play crucial roles in the accomplishment of 
performances, as Goffman and Burke put it, the performer-audience relationship is a determining 
factor in shaping the nature of orature performance (cf. Lord 1971; Duranti 1986). For instance, 
Johnson M. Ishengoma reports the careful selection of themes during riddling sessions among 
the Haya children. Ishengoma holds that all riddles which are connected to sexual organs are not 
performed in the presence of adults and never performed by children under fourteen years old 
(Ishengoma 2005). Lord observes that the length of performances of epic singers in the former 
Yugoslavia is highly dependent upon the audience. Highlighting the point, Lord goes further by 
arguing that epic oral performers do not compose for performances but they do compose in 
performances (Lord 1971). Likewise, Mugyabuso M. Mulokozi reports similar stories about 
Enanga epic singers among the Haya of northern Tanzania. He argues that the length of 
performance is profoundly influenced by the willingness of the audience. However, unlike epic 
singers in the former Yugoslavia as reported by Lord, Mulokozi emphasises that composition is 
done before actual performances (Mulokozi 2002).   
 
The abilities, skills, and improvisational skills of some performers enable them to distinguish 
different audiences and perform accordingly. These characteristics heighten the performer’s 
ability to manage the following processes: entextualisation, decontextualisation and 
recontextualisation. It is worth noting that most orature performances are not exactly new though 
they are never the same. The emergent quality of performance depends on the interplay of a 
variety of factors such as communicative resources, performer’s ability, and general aims of the 
participants (Bauman 1984). Some tales, for instance, are common in society but the performer 
may combine different images and plots from different stories to prolong the tale or shorten it 
depending on performance contexts. Ability to play with images differs from one performer to 
another. And this makes one storyteller different from another or better than others. 
Nevertheless, there are many cases where performers are required to adhere to the established 
principles of performing. In such cases, performers are supposed to be inflexible. They are 
sometimes faced with challenges when performing, because intended and unintended errors may 
lead to divine or human punishments. Explaining about the challenges of performing rituals 
among the Anakalang of Sumba in eastern Indonesia, Webb Keane reports cases of divine 
punishments to ritual performers who had not performed them perfectly (Keane 1995). Citing 
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Borgeaud (1988), Jan Assman reports similar stories in Rwanda where errors during royal ritual 
performances could even lead to capital punishment (Assman 2008). Despite the fact that such 
performances have elaborate performance principles, performing variations in terms of skills and 
ability to perform are common (Okpewho 1992; Keane 1995).  
 
2.3.1.3 Orature Performance Patterns 
As it looks so far, there are different ways in which performances are put on. Performances can 
be expected, in the sense that they are planned, and people gather to attend performance events. 
Among the Bena and many other societies, orature performances among children are generally 
put on after evening meals, while children pass time. They may or not be accompanied by adults, 
but that depends in large measure on the element of orature and general contexts. For example, 
riddles and word games performances can go without the presence of adults. Often, tales are 
performed by adults. The same applies to other elements of orature in which some performances 
are planned (Kipury 1983; Okpewho 1992; Mulokozi 2002; Scheub 2008; Finnegan 2012). 
Currently, orature is also performed in schools as part of the school curriculum. Since there was 
a belief among children that justified the performances of orature during the night and 
discouraged performing them during work hours, it took some time for some children to perform 
them during the day.
17
  In such kinds of planned performances, setting, performance tools, 
clothing and the stage accepted in a social-cultural context are prepared (Spencer 1990; Scheub 
2008; Finnegan 2012; Mulokozi 2002).  
 
Some performances are preconditioned by various events. In such events, performances are part 
of the events. Wedding celebration and commemoration of the dead among the Bena are usually 
associated with song performances. Accordingly, performers are well equipped and thus little 
framing is required in appreciating song performances.  
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 In my research among the Bena, I met with Bena men who are among the few who were lucky to attend school 
during those days when the majority had no chance to attend schools. Mr Peter Nyalusi, a retired educational officer 
and Mr Joram Kilemile, an employee of the University of Dar es Salaam, both claimed to be good tale performers in 
their childhood. On different occasions, they told me that it was difficult for them to perform orature during the day, 
especially in schools because of a belief that scared them to perform during the day. This was the case even in my 
childhood that telling stories during the day may result in having tails like monkeys. Naomi Kipury reports similar 
stories among the Maasai where children are discouraged from performing tales during the day (Kipury 1983).   
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Most performances, however, emerge unexpectedly at different levels, in terms of quality and 
quantity. More often than not, performances of this kind are ephemeral. When people engage in a 
normal conversation, for instance, there are times when they break into performances such as 
singing, acting, speaking poetically, telling jokes or performing some comedy. It is not 
uncommon to see other people clapping hands to appreciate the performative genius of someone 
who has performed so peculiarly though the context is not artistic at all. And this presumes skills 
and effectiveness of the performer who assumes responsibility before his/her audience as 
Bauman contends (Bauman 1992c). Some talented artists begin their journey from such contexts. 
Included in this group are people with high skills in using sayings and proverbs appropriately, 
singers, and good storytellers. The notion of frame analysis functions more in such kinds of 
performances than others because the performer-audience relationship must be aligned together. 
Unless performances are well-framed, communication may not be effectively achieved.  
 
When a street performer stays stationary while performing, such as singing or chanting, waiting 
for a passerby to give him/her something, makes the stage a fixed location, while the audience is 
fluid. Since everyone is busy, only a few stay for a while to enjoy such performances. Usually, 
those who give money to the performer are those who linger to observe the performance for a 
longer time. This is common in many cities.
18
  
 
Finally, there is a growing tendency in Tanzania for companies which promote their products to 
go around the city by trucks whose truck beds serve as stages on which dancers, comedians, 
and/or singers perform. In such particular instances, the performances are short-lived; artists 
perform on a moving truck while the audience is relatively stationary. These trucks, depending 
on the target population, stay longer in highly populated and busy streets than in less populated 
places. In much the same way, when Bena song performers accompany newly married couples 
from a church to a celebration venue, performances are on a moving stage that looks similar to 
but somewhat different from Goffman’s transitory stage. Here, the notion of performance as 
aesthetic communication is indisputable. Most of such performances involve song performers. In 
a few cases, artistic speakers perform to attract people who may offer them something.  
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 The cities where I witnessed a lot of such performers are Dar es Salaam in Tanzania and Leipzig in Germany. 
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2.3.1.4 Functions of Orature Performances 
Functions of orature performers are centred on the notion of orature performances as socially 
situated communication. When people communicate, they exchange messages. To persuade 
someone, Burke insists that the speaker must make sure that his/her listener understands the 
speaker the way s/he intends to. Persuasion is more likely to succeed when the speaker is able to 
identify himself/herself with the listener (Burke 1969). Similarly, in his introductory note, 
Goffman suggests that acquiring information about a person to whom one presents oneself is 
crucially important (Goffman 1959). Correspondingly, orature performers aim at delivering as 
much as possible to satisfy their audiences, all the more so because they want to ensure that the 
message sent is decoded appropriately. This necessitates the need for a close relationship 
between the two parties to enable the chain of communication to stay intact. That can be best 
appreciated when viewed from performance theory. It is through such continuous interaction 
between the two parts that when a cultural accepted performance is staged, the audience expects 
to be entertained, receive some moral messages, and learn something depending on the theme 
and content of the performed element.
19
 As in ordinary communication, aesthetic messages have 
their own receiver(s).
20
 Orature performances may be staged to target one person, a household, a 
clan or the whole society at large. It follows that elements of children’s orature carry general 
messages which fit children. There are also cases when individual children are specifically 
targeted by orature performances specifically to control and modify specific unwanted 
behaviours.
21
 Song performances, in some specific instances, are good at correcting misbehaving 
people in a society. Mr Joram Kilemile, the first person I contacted at the University of Dar es 
Salaam before going to my fieldwork, told me a story about a man who had raped his daughter. 
For quite a long time he thought the matter was unknown. One day he was informed that there 
was a song performance which hinted at what he did to his daughter. He realised that it was no 
longer a secret, so he disappeared, and his whereabouts are unknown. Ten years had already 
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 This might be one reason that elements of orature are not performed the same to every audience. 
20
 It is not uncommon to find people who communicate with those who they think do not understand. Swahili people 
are good at communicating using some items such as leso (cf. Beck 2000), laughter and music, poetry, riddles. I got 
stories of women whose fighting was triggered by khanga sayings, taarab music songs, which together sparked their 
cold conflicts over the man who seems to be the source of all the problems.  
21
 Professor Fikeni MK Senkoro admitted that his grandmother used to tell stories related to what happened during 
the day. So, each time his grandmother started telling them stories, he was seriously thinking of an action that might 
have triggered the old woman to tell such a tale (Senkoro 2007) (Personal Communication).  
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passed when he told me the story. Normally, every name mentioned in the Bena song 
performances has a story behind it. It is common to find the names of the people suspected of 
associating themselves with witchcraft practices, at a particular period of time, get fixed in songs 
that endure for a long time. Such names incorporated in a long run are performed without special 
reference to anyone. Songs performed by Bena song performers are effective in modifying 
adults’ misbehaviours. Once one’s name is mentioned in a song, whether s/he is available or not, 
one must take steps to correct oneself.
22
 David Kerr reports a case in Malawi popular theatre in 
which villagers staged a drama after which the conflict, which was actually the central theme of 
the performance, was resolved as he puts it: 
By the end of the performance, the owner of the well at the trading centre had 
rather shamefacedly agreed to allow the villagers to work on refurbishing his 
well, a task which was accomplished a few days later. (Kerr 1988: 117) 
 
 
Performance as an aesthetic mode of communication is effective when messages are effectively 
delivered. Ngũgĩ wa Thiong’o shows how much the colonial and post-colonial governments in 
Kenya were against oral public performances fearing consequences of such performances, 
especially those staged in open theatres in local languages (Thiong’o 1997). Ngũgĩ wa Thiong’o 
reports that when they staged the play The Trial of Dedan Kimathi in English in Nairobi City 
indoors, they were questioned by the police, but no further actions were taken. But when they 
staged another play, I Will Marry When I Want at the ‘Open Air Theatre’ in Gĩkũyũ language, 
the play was banned, and the group barred from performing plays in Kenya even in the National 
Theatre. Thereafter, when attempts to perform another play were made in the same village, the 
state not only banned the play but took further steps by demolishing the theatre. Also, the 
Kenyan government requested unsuccessfully to ban the performance of The Trial of Dedan 
Kimathi in the UK and Zimbabwe (Thiong’o 1997).  This is only possible when such 
performances are viewed from socially situated communication perspective in which the 
audience is informed of the ongoing sociopolitical situation.  
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 Not all problems are solved by just performing songs about wrongdoers. Problems related to witchcraft, for 
instance, require further measures to ban the practice. Thus, those accused of witchcraft must be purified before s/he 
gets fully reintegrated as a non-dangerous person in society. Simeon Mesaki and Maia Green give a detailed account 
of how witches are purified by traditional healers in Tanzania (Green 1997; Green and Mesaki 2005).  
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2.3.1.5 Changing Nature of Orature in the African Context 
Through performances, orature can adapt to new contexts and stay alive as opposed to written 
literature (Lord 1971; Okpewho 1992; Mulokozi 2002; Thiong’o 2007; Finnegan 2012).  There 
are studies which show that orature modifies itself and adapts to new contexts to cope with the 
new environment. Godwin K. Nukunya maintains that, although every culture has its distinctive 
features, there is no way they can prevent changes from taking place (Nukunya 1988). 
Accordingly, orature, an aspect of culture, is subject to change and must change to conform to its 
culture. In the same way, Chukwuma Azuonye shows different ways through which performers 
deploy changes in African orature. These include: employing new formulas, images and the 
addition of new themes while the essence of the orature is enlarged, reinforced, and modified 
(Azuonye 1983).  
 
Sjaak van der Geest spells out how orature and art, in general, are used to either support the 
status quo or bring in new ideas from within or outside society. Analysing highlife songs in 
Ghana and responding to Kwesi Yankah, who had reacted to Van der Geest’s paper on the 
conception of death by Akan highlife songs, Van der Geest holds that, to avoid chaos, human 
beings crave order, and this order is supposed to be maintained by members of society in various 
ways. Responding to the traditional call to maintain order in a society, there is a tendency for 
traditional songs to reflect and in fact emphasise traditional culture so as to create order in 
society. Popular arts such as songs, which are not wholly rooted from within traditional 
boundaries of culture, instead of maintaining order as dictated by traditions, they may violate the 
order and allow new ideas and challenges from within or possibly from external culture to 
prevail in the society (Geest 1984). The argument by Van der Geest shows that orature is flexible 
and subject to change in certain contexts.  
 
Similarly, Mamadou Diawara, David B. Coplan, and M. Mokitimi and L. Phafoli show in 
different ways that a particular genre may change over time depending on the context in which is 
performed. For instance, Coplan, and Mokitimi and Phafoli explain how Lefela, a kind of poetry 
which was influenced by commoners praise, transformed from being performed in journeys from 
Basotho to South Africa and back to Basotho, to being performed at mines and other areas.  In 
the meantime, it incorporated other socio-political and economic issues (Coplan 2001; Mokitimi 
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and Phafoli 2001). Diawara explains how traditional griots’ roles changed after the French 
government had shattered the structural layers among the Mande. The griots moved to urban 
areas where they began looking for new patrons or masters who could support them 
economically (Diawara 1997). These performers earn their living by performing in different 
places in towns. The griot
23
 in West Africa and the Imbogi in South Africa are good examples of 
such performers (Diawara 1997; Okpewho 1992). Roles such as being an adviser, spokesperson, 
historian, storyteller, and/or private musician for descendants were no longer significant to them 
as they looked for greener pastures. The griots’ change of patron underlines that orature is never 
static and that it adapts to new environments and contexts. All the above-mentioned scholars, 
who carried out ethnographic studies, confirm that African orature adapts to new contexts. I 
argue that performance is the gear that makes all of this happen.  
 
2.3.1.6 Criticisms of Performance Theory  
Despite the fact that Lord’s The Singer of Tales had remarkable consequences in anthropology 
and folklore in general, especially on the notion of performance, some arguments remain highly 
controversial, following some previous and later studies (cf. Smith 1977; Finnegan 1992a; 
Mulokozi 2002). One thing that has not yet been noted, as far as oral performances are 
concerned, is how Lord and Finnegan conceptualise the oral world. Both of them contend that 
misconceptions about orature among literate societies are a result of unawareness of the notion of 
oral societies and orature in particular (Lord 1971;  Finnegan 1992b). However, both scholars, to 
my view, have exaggerated the fluidity of oral materials. Coming from literate societies, these 
scholars seem not to fully understand the notion of “word” as understood in oral societies. Apart 
from fixed text ritual performances, other performances are not strictly bound to this kind of 
fixity. Besides being flexible, such texts do not completely appear new in their new 
performances. Lord, for example, admits that some singers informed him that they perform by 
using exact words, but he ignores this notion by simply saying that the oral performers are 
unable to understand the notions of “word” and “line”. As he says,  
Was Zogić lying to us? No, because he was singing the story as he conceived it 
as being "like" Makić's story, and to him "word for word and line for line" are 
simply an emphatic way of saying "like." As I have said, singers do not know 
what words and lines are. What is of importance here is not the fact of exactness 
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 According to Diawara, these are oral performers who used to perform before Mande chiefs (Diawara 1997a).  
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or lack of exactness, but the constant emphasis by the singer on his role in the 
tradition. (Lord 1971:28) 
 
Two things to note from this Lord’s excerpt: one is the inability of each side to understand 
another’s world. While Lord thinks on morphological and lexical dimensions, the other thinks 
along semantic lines.
24
 Word, as a semantic unit, has different relations with other words. For 
example, some words may have a synonymous relationship while others may be related to each 
other hyponymously. In my research in Lupembe, I came across an old woman who most often 
spoke only Bena even when one conversed with her in Swahili. In one of the storytelling 
performance sessions, she had to stop telling tales for some time for a short discussion about a 
Bena word for the hare. Finally, she concluded that for her using msude/sude or kamsungula is 
the same thing and that she normally switches to any of them. Likewise, Zebedayo Swale - one 
of the skilful Bena tale performers I met in Lupembe - had performed the tale Mpanyamino nu 
Vana Vapuva – ‘The Dentist and Stupid Children’. In this tale, he used two different words: 
fidungu and fihela – ‘blew or water containers made from grasses’ and mpanyamino and 
muhongolamino for ‘teethsharpener and teeth extraction person” (a dentist). To him and the 
audience, the two notions are the same thing, especially as they have been used in the tale. In 
another incident, after we had a session of tales from the old woman, we went on the second day 
to a young man who started performing a tale similar to one of those for which we had already 
attended its performance. My guide wanted to stop him, but I asked him to continue. Although I 
noted some basic differences in word usage and some plot settings, my guide insisted that we 
had lost time to listen to the same very long story. Again the question comes who determines the 
sameness or difference of the text? Is it a native user of the art or a scientist based on their 
academic literary features? I will come back to this question in the next chapter. It seems that, in 
the world of orature, words as semantic units play bigger roles than words as morphological or 
lexical units. I am tempted to think that Lord was not aware of such kind of fluidity in oral 
societies. Perhaps, it is the reason which makes him think that people use different words while 
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 Oral performers’ conceptualisation of text is similar to that of Michael Halliday and Ruqaia Hassan who hold that 
text can be written or spoken but crucially important is a functional language that requires words to be 
communicated; it is a semantic unit in the sense that it is made of meaning not written words or spoken words. 
Linguistic structures like a sentence are just a realisation of a text, but not a text in itself (Halliday and Hasan 2009, 
1991).  
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they claim to use the same words. I will come to that point later when I discuss the notion of 
metrolingualism on the fixity and fluidity of texts.   
 
Finnegan in her book Oral Literature in Africa (2012) argues that there are no fixed texts, and 
there exists no correct version of elements of orature. She continues to hold that there are cases 
that texts are available in a pool from which oral artists are free to choose any motif and bind 
them in the way they want. I beg to partly disagree with Finnegan’s argument that performers are 
free to do what they want on oral texts. Two cases challenge her argument: one, in the very same 
book, underscoring the role of audience to oral performances, she reports members of the 
audience interfering the performance by accusing a performer of misleading the story. Insisting 
on the point, Finnegan says:  
This is common not only in the typical and expected case of story-telling but 
even in such formalized situations as that of the complex Yoruba ijala chants. A 
performance by one ijala artist is critically listened to by other experts present, 
and if one thinks the performer has made a mistake he cuts in with such words 
as... (Finnegan 2012: 13) 
 
Citing an excerpt from Babaola (1966), she reports that the artist responds by defending himself 
that the performed text is what he knows and that others should respect other’s veracity. This 
reveals that, in some performances, performed genres are known, that extensive alterations are 
not accepted, and that there is a limitation of modification. Accordingly, there is an element of 
text-centredness, text fixity. In one storytelling session during my fieldwork among the Bena in 
Njombe, one member of the audience burst into laughter while the narrator had not reached the 
funny plot, at which all of us laughed. Likewise, in one of the performances in Lupembe, there 
was a performer who was also selling local brew at her home. This resulted in having a 
significant number of audience members, customers forming a large part. Those who were 
almost drunk interrupted her from time to time by laughing and saying something about the 
coming action that seemed funny. In the meantime, other people who were not drunk calmed the 
situation to enable her to perform the tale. However, the presence of a few drunken people was 
more advantageous than the opposite as they elicited something of great significance regarding 
the notion of the text. This takes me to the discussion concerning text-centred approach which 
comes to the fore after being backgrounded for some decades. 
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Finally, even though it has been underscored that Bauman has systematised the notion of 
performance, most of his writing elevates more the performer, and actually affords him much 
power in the context of performance than the audience while both of them are almost equally 
important in creating and co-creating oral performances (Lord 1971; Duranti 1986; Mulokozi 
2002; Finnegan 2012; Seitel 2012). In some cases, the audience may reject outright a 
performance, and instead force the performer to put on different performances in accordance 
with their wishes.
25
 In his argument on disclaimers on jokes as aspects of keying performance, 
Carol L. Edwards describes certain situations in which a performer was stopped from performing 
a joke because it was deemed racist. The audience holds the power to decide what should and 
should not be performed (Edwards 1984). Therefore, the two parts play relatively similar roles in 
enhancing orature performances.     
 
2.3.2 Re-emergence of Text-centred Approach  
Bauman and Briggs introduce the notions of entextualization and decontextualization, among 
others. Entextualization is a process by which a text is extracted from its performance event and 
takes on the potential to be performed in another performance. This explanation somewhat ivites 
some questions regarding Bauman and Briggs’s notion of performance theory. If a text can be 
moved from one performance context to another, it means that texts are portable and, thus, they 
can exist in their own right (cf. Lorentzon 2007). Barber has shown how, in the 16
th
 century, 
performers had to read once a story on a paper and perform it later on stage based on general 
understanding rather than from memory (Barber 2005). That means performers were not carrying 
texts with them. Besides what Barber observes, I argue that entextualization is a criterion that 
underscores the centrality of texts. Between performance and text, which one can exist without 
the other? Which one is more stable than the other? Arguments by Bauman and other adherents 
of performance-centred approach have failed to notice that performers can pick written texts as 
Barber has shown as well as Lord among the Serbo-Slavic poets, who can pick texts from books 
and perform them (Lord 1971). It is also possible for a skilled performer to take a text from a 
non-performer and then perform on the stage, as Linda Dégh explains: “… gifted narrators often 
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 A voice-imitator artist in the following youtube website link is denied to imitate the Tanzanian president voice. It 
is likely that most of them were followers of political opposition parties in the 2015 general election. 
https://www.youtube.com/watch?v=gy-7LpoeipA  
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convert a plain, structurally and episodically weak story, an awkward and pointless fragment – 
into a master piece” (Dégh 1995: 43). Questioning the centrality of performance, Barber writes:  
Nonetheless, it is clear that what happens in most oral performances is not pure 
instantaneity, pure evanescence, pure emergence and disappearance into 
vanishing moment. The exact contrary is usually the case. (Barber 2005:266) 
 
This is one of the major criticisms against the performance-centred approach, which for decades 
has enjoyed its magnificent admiration in orature.  
 
Barber, in her study on quoted Yoruba oral texts, discovered that there are texts (quoted texts) in 
Yoruba orature that are not fully incorporated into new larger texts because these quoted texts 
can be analysed on their own (Barber 1999). She adds that such texts are independent and 
function like objects that can be quoted in different contexts, carrying their own meaning, not 
necessarily conforming to larger text’s meaning. Further, Barber distinguishes the idea of text as 
understood in the West and oral societies by taking into consideration the definition of text by 
William Hanks: “[T]ext can be taken (heuristically) to designate any configuration of signs that 
is coherently interpretable by some community of users” (1989:95). One is not anymore bound 
to rely on the definition of texts based on written material. Therefore, it is no longer necessary to 
wait for a piece of orature to be written to acquire textual features. This idea had already been 
suggested by Vansina when he criticised the assumption that oral artists improvise as they 
perform, meaning that they do not have to prepare something like a text to read and sometimes to 
recall. Against the argument, Vansina says: 
But deliberate composition by a poet who delivers his work only when the 
poem is completely finished also occurs. I have seen a poet on a hill in Rwanda, 
mulling over his compositions for hours, presumably day after day until he felt 
they were perfect. (Vansina 1985:12) 
 
In other words, Vansina and Barber suggest that oral performers prepare texts before a live 
performance on the stage as also noted by Mulokozi in his study of the Enanga Epic among the 
Haya of northern Tanzania (Mulokozi 2002). Similar cases have been confirmed that a group of 
oral performers learn songs, which are later performed as they are.
26
 The centrality of texts also 
surfaces in epic performances as noted by John Smith that epic texts are strictly fixed as 
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 I have seen this among the Bena in my field research, the same was widely known in ngonjera (Swahili dialogic 
spoken poems which popularised Ujamaa (explain) policy in Tanzania by a poet Mathias Mnyampala) in which 
performers were required to learn by heart texts to be performed. The same can be said nowadays in among the 
youth in Bongofleva artists, whose oral performances are preceded by writing and later learnt by heart.  
43 
 
observed in India (Smith 1977). Against Bauman’s argument that it is not important anymore to 
begin with artful texts then reinject them into performance,
27
 Barber says it is possible to begin 
with artful texts then reinject into situations of use (Bauman 1984; Barber 1999). The argument 
by Barber (1999 & 2005) can also be proven in many sayings, especially proverbs which exist 
independently. That is why it is not surprising to see Swahili speakers objecting to the improper 
use of proverbs (Mnenuka 2012a) because their meaning and contextual usage is clear among the 
Swahili speakers. As it is the case with Yoruba, in Swahili culture too, it is common to see these 
sayings objectified into things such as kanga
28
, mats, cars, motorcycles, bicycles, rickshaws, 
houses, and the like having their own life.  
 
Two concepts that have raised tensions among orature scholars since its inception are 
performance and text - two sides of the same coin as Barber contends (2005). However, 
regardless of its independence, any element of orature assumes its role when it is performed and 
when the performer assumes responsibility before the audience.   
 
For the performance to take place, the two concepts must merge; neither would become complete 
without the other. Performances need texts as much as texts require performances to accomplish 
the orature actuality as Daniel Lefkowitz puts it:  
A performance can never unfold “just as it was scripted,” because it would lose 
its emergent character. Nor can a performance ever be completely “unscripted,” 
because it would lose its meaning. Rather, a performance is an articulation of 
the scripted and the unscripted. Its meanings are negotiations of the script and 
the nonscript. (Lefkowitz 2004: 98) 
 
Performance-text relations should be approached as proposed by Lefkowitz because the two 
concepts depend on one another. I argue that each of the two theories in isolation lacks 
something that needs to be complemented by the other, especially with regard to some elements 
of orature. There is a strong need to invent a ‘hybrid’ theory that takes into consideration all 
important aspects of each one of them to perfectly capture the best of orature. This study, 
                                               
27
 However, in his chapter Performance (2012), Richard Bauman has improved his argument to accommodate the a 
priori literary text which is realised during orature performances.   
28
 A coloured piece of cloth worn by women printed with sayings. For more studies on kanga see (Yahya-Othman 
1997; Fair 1998; Beck 2000, 2001).    
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therefore, makes use of this mixture to profit from as much orature data as possible and fulfil its 
main objective of examining the notion of modernity. 
  
A general account of the previous arguments on texts reveals that oral and written texts can be 
both fixed and fluid depending on the angle from which they are viewed. I would like to explain 
the fluidity and fixity of orature texts using the notion of metrolingualism. According to this 
concept, people of different background make creative use of languages. While languages are 
believed to be fixed and associated with identity and culture, they become fluid in practice 
whereby identities and cultural issues are negotiated in particular spaces (cf. Otsuji and 
Pennycook 2010, 2011, Pennycook and Otsuji 2014, 2015). Like languages, texts are fixed, but 
during performances, they become fluid. It is during performances that identities and cultural 
issues are negotiated. In other words, despite the fixed nature of texts, its fluidity during 
performances is accepted as long as it does not go beyond assumed limits of the audience’s 
understanding of the text. Even proverbs and sayings, which are assumed to be relatively stable, 
can also be made fluid by talented oral artists during performances. The late Marijani Rajabu, 
one of the most renowned Swahili dance music artists in Tanzania, was good at playing with 
language, including elasticising what are deemed rigid and stable phrases like proverbs. Some of 
his songs are interwoven with numerous sayings and proverbs which reveal the artistry of his 
Swahili poetic skills. For instance, one of the parts of his song Dunia Imani Imekwisha – ‘No 
Trust in the World’, he sings,   
 
Mwanadamu hana wema usimuamini,  
Wala hana fadhila wala shukurani, 
Tenda wema kwake, fadhila yake ya punda mateke… 
The human has no good, do not trust him/her, 
Neither has virtue, nor gratitude, 
Do good to him/her, his/her gratitude are donkey’s 
kicks…  
 
 
To his Swahili audience, the second and third lines, from the above excerpt, are a combination of 
two Swahili proverbs, namely, Tenda wema nenda zako, usingoje shukurani – ‘Do good and go 
your way, do not wait for any appreciation’, and Shukurani ya Punda (ni) mateke – ‘The 
gratitude shown by the donkey is its kicks’. This reveals that, despite their stability, proverbs and 
sayings can be liquefied in performances. Put differently, textual fluidity in performances does 
not eliminate the truth that these proverbs have a fixed structure. In metrolingualism, texts are 
fixed in potential states but become fluid in actual language practices. Likewise, orature texts are 
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fixed in their potential forms, but they become fluid and dynamic during performances when 
issues are negotiated between the performer and the audience.  
 
2.4 Modernity 
Bena people were influenced by Swahili language and culture since precolonial contacts which 
involved people hailing from the Coast regions. During the German and British colonialism, 
Swahili use was intensified through administrative services. Postcolonial formal education, 
religion (Christianity and Islam), and politics and the nationalist ideology contributed 
substantially to the spread of Swahili in Ubena. Having influenced that much, Bena people 
associate the term modern to mambo ya siku hizi – ‘modern issues’, mambo ya vijana – ‘youth 
issues’, and specifically -a kisasa– ‘modern’.29 –a kisasa comes from the Swahili word  sasa – 
‘now’ which is opposed to –a kizamani– ‘of past’ (Talle 1998).30 So, modernity is related to what 
is happening now. The Oxford Dictionary of English provides several meanings of the word 
‘modern’ two of which are: ‘relating to the present or recent times as opposed to the remote past; 
characterised by or using the most up-to-date techniques, ideas, or equipment’ (Stevenson 2010). 
This is how Bena people, as well as Swahili people, refer to the term ‘modern’. When Bena 
people think about modernity - ‘the-here-and-now’ - they refer to what is currently taking place 
as both positive and negative. This is why HIV AIDS is called euphemistically ugonjwa wa 
kisasa – ‘a modern disease’. They also believe that not everything modern has great utility, 
although there are modern aspects which are of great value to individuals and the society at 
large. In my discussion with young and old people in different villages of the Mdandu and 
Lupembe wards, two things were quite striking. When old people think of modernity,  they think 
of misbehaviours of the youth and general moral erosion in the society (girls having babies 
before they get married, little or no respect accorded to elders, little respect paid to Bena 
customs, and rural exodus which again moves the youth to urban places where they are more 
                                               
29
 There are various agricultural programs which help people to bud their fruit plants such as avocado trees;  budded 
trees and their fruits are called miparachichi ya kisasa – ‘modern avocado trees’ and maparachichi ya kisasa – 
‘modern avocado’ respectively. In much the same way, AIDS is euphemistically called ugonjwa wa kisasa – 
‘modern disease’. The same applies to hybrid cows which are referred to as ‘modern cow’ or ‘European cattle’ 
ng’ombe wa kisasa.   
30
 In Tanzania,  –a kisasa ‘modern’ and –a kizamani ‘of old’ are not in binary opposition, but may also be opposed 
to – a kienyeji “local”, -a kishamba “primitive”. However, the word –a kisasa means also something in fashion 
regardless of whether it is new or old. As such, the dichotomy between –a kisasa ‘modern’ and –a kizamani 
‘outdated’ are polarised as distinct notions.   
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negatively affected, and so on). The youth admit that they do not behave accordingly compared 
to past youths in the society. Nevertheless, youths in Lupembe were not as discredited by elders 
as in Mdandu.  
 
It is worth delineating this notion in the context of the African understanding of the notion of 
‘time’ because, as I noted above, time is an important aspect in achieving a general 
understanding of modernity. The ‘sasa’ in the Swahili perspective is centred on the notion of 
time, especially the ‘here-and-now’. As opposed to the Western world, the African concept of 
time is interwoven in events and doings (cf. Mbiti 1990). The African concept of ‘sasa’, 
therefore, is not an empty ‘now’; it has to do with either an event or something visible, tangible, 
concrete or real. According to John Samuel Mbiti, if there is no event, then there is no time.
31
 In 
this regard, the Bena concept of modernity needs to be examined within the domains of the 
concept of African time. This is why the Bena explain the notion of modernity using real and 
concrete things. Something is modern only when its effects are noticeable. It is for this reason 
they provided me with a clarification of the notion of modernity in terms of its visible benefits or 
its demerits. As such, modernity becomes visible when it triggers some felt changes in society or 
to individuals in particular.
32
 As a concept, its presence is always associated with events. A 
discussion on modernity as embedded in events is presented in great detail in Chapter 5, and it is 
more scrutinised for grounding a theory in Chapter 6. However, to fully understand the Bena’s 
notion of modernity in the today’s world, especially as it is linked with events, it is important 
that a brief background to the notion of modernity is given. The following section undertakes a 
survey of the development of the notion of modernity since its inception in the West as far back 
as the fifth century. The notion however and more importantly had got another meaning during 
the industrial revolution. Since then, the newly assigned meaning prevailed for centuries till 
                                               
31
 Cf. John S. Mbiti in his book African Religions and Philosophy in which he distinguishes the notion of time 
between the West who theorise time, take time on its own, and Africans who defined time-based on events that take 
place.  
32
 Thus, accepting or denying something depends in large measure on the immediate and long term effects the thing 
brings about. Parents take children to schools hoping to have a good impact; when things go wrong, they find 
modernity has done no good to them. When children come home and misbehave, schooling is no more respected as 
an instrument of modernity. When I asked my parents why they dropped out of school in the 1960s? The answer was 
simple, they said, “We dropped out of school because we did not see anyone who succeeded after is being 
educated”.   
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massive criticisms mounted against its core tenets, particularly when its expectations seemed 
almost unattainable. Its heydeys reached the peak in the 1950s and 1960s.  
 
2.5 The Origin and Development of Modernity 
The notion of modernity is complex in the sense that its meaning has gone far beyond the word 
‘modern’ to mount up social, political and economic concepts. As a result, its timing varies 
across academic fields. Pat Caplan, for example, spells out how the concept of modernity differs 
from one academic field to another. While historians date modernity since the end of the Middle 
Ages to date, arts, architecture, literature, and music define modernity in experimental works that 
date from the 19
th
 century. Social sciences have a different view. To them, modernity begins 
with the industrialisation era. This understanding includes capitalism and globalisation as part of 
modernity processes (Caplan 2004). However, the origin of the term ‘modern’ remains 
disputable. Three different scholars provide differing sources of the term. Frederic Jameson 
traces the origin of the word ‘modern’ from its Latin meaning modernus which means ‘now’ or 
‘the time of the now’ by referring to its first use in the 5th century AD by Pope Gelasius I 
(494/5). At that time, the term was meant to differentiate the Christian from the former pagan 
and Roman era. By then the term “modern” did not aim at glorifying that time against the past 
(Jameson 2002; Habermas 2012). In the meantime, another scholar, Cassidorus, brought a new 
shade of meaning on the term modernus. While the Pontiff meant to draw a line that demarcates 
the new Gothic empire which marked the new Christian theological tradition, Cassidorus meant a 
boundary between classical culture and their present, whose function was to reinvent their 
present culture (Jameson 2002). According to Jameson, the later meaning by Cassidorus has 
remained intact to date (Jameson 2002). In fact, since its inception in the 5
th
 century AD, the 
notion of modernity has been, at different times, linked to social, economic and political features 
(Kane 2003). Explaining the notion of modernity as it was employed during the Enlightenment 
as a more advanced period, Smart Barry says, “in relation to reason, religion, and aesthetic 
appreciation it is argued that the moderns were more advanced, more refined, and in possession 
of more profound truths than the ancients” (Barry 1990: 17).  
 
Anthropologists, sociologists, and political scientists have approached this concept differently. 
This study categorises the concepts of modernity into five main groups. The first considers 
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modernity as Western civilisation representing European and North American current capitalistic 
civilisations; the second contends that modernity originated in the West and spread to other parts 
of the world, but was not entirely copied - rather modified - and kept on adjusting itself to socio-
cultural and economic structures of ‘the other’33. Hence there are multiple modernities. This is 
termed as multiple modernities. The third school of thought agrees that there is Western 
modernity but oppose the idea that modernities of all other societies in the world have to be 
measured against, or related in any case to, Western civilisation. This is because each society has 
its own modernity which might be at odds with what is thought to be modern in the West. I have 
termed this group as modernity as independent civilisation. The fourth school of thought 
maintains that modernity is a product of interconnectedness and sharing between different 
societies. This school of thought does not single one place as a chief or leading source of 
modernity that influences the rest. It argues that contacts between different societies even before 
encountering the West led to the emergence of modernity. The fifth school takes a different 
view. It holds that modernity should be analysed based on what takes place in the contemporary 
world and not necessarily related to the West nor to any special concept which is thought to be 
modern. In this school, scholars hold that all socio-cultural and economic state of affairs should 
be related to the current global networks. In other words, each society has its modernity founded 
on goals they aim to meet.  
 
2.5.1 Modernity as Western Civilisation  
This school of thought takes the West i.e. Europe and North America’s 1950’s social, economic 
and political development as the ideal stage to which all societies must aim to and reach to be 
modern. Accordingly, efforts to modernise are translated as attempts to meet Western standards 
of living. Included in this group are social evolution theories and developmental models,
34
 
“classical” theories of modernizations of convergence of industrial societies, and the classical 
sociological analyses of Karl Marx, Emile Durkheim and Max Weber (Eisenstadt 2000). Such 
ideas flourished in the 1950s and 1960s before being heavily criticised (Eisenstadt and 
                                               
33
 This notion refers to a group of people who do not share a common identity and values. The term itself and its use 
are contextual in the sense that any group of people who are thought not to share common identity and values can be 
considered to be ‘the other’. For instance, in modern and postmodern, and postcolonial debates whose point of 
attention is the west, ‘the other’ refers to any non-western group of people and their worldviews. Taken into 
perspective, in the study about the Bena, any non-Bena can is simply referred to as ‘the other’.  
34
 As applied by Ferguson (2006) in his chapter Decomposing Modernity: History and Hierarchy after Development. 
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Schluchter 1998; Eisenstadt 2000; Anttonen 2005; Ferguson 2006; Guy 2007; Wade 2007; 
Wagner 2012; Dirlik 2013). The central tenets of this school of thought are centred on the idea 
that societies are divided into different categories when viewed across stages of development. 
Karl Marx, for example, argues that the highest level of development is communism while for 
Hegel, the highest level of development is the liberal state (Fukuyama 2006). According to 
James Ferguson, evolution social theories are a result of a series of hierarchical categorizations 
such as that of “Great Chain of Being”, in which different creatures are classified from the 
highest to the lowest based on their degree of perfection.
35
 Consequently, different societies were 
classified into different stages based on the level of development (in which poor countries, 
lagging behind, were at the beginning of the history of humankind, and the developed countries, 
the West, assumed to be ideal societies, were already in the modern stage). In general terms, this 
school of thought holds the principles of hegemony, convergence, or homogeneity that suppose 
all societies will finally adhere to the Western civilisation leaving behind nothing of their own 
(Eisenstadt and Schluchter 1998). In a nutshell, societies over the world were assumed to 
struggle to attain Western civilisation such as “industrial economies, scientific technologies, 
liberal democratic politics, nuclear families, and secular worldviews” (Ferguson 2006:117). 
Thinkers in this school denied possibilities for a society to achieve the status of being modern 
before the coming of the West in the colonised regions (Arce and Long 2000b). However, some 
scholars are of the opinion that the contact between Europeans and “the necessary Other”36 
contributed to the rise of the so-called modernity since the 16
th
 century through the slave trade 
and colonialism (Mitchell 2000; Keefe 2008; Geschiere, Meyer, and Pels 2008). 
 
It took just a few decades before such ideas melted into the air following strong, practical, and 
theoretical criticisms. The Iranian Islamic Revolution of 1978-1979 defied all myths of 
modernity because Iran was considered the pseudo-modernist monarchy of the Shah 
(Jahanbegloo 2004). Secondly, the “clash of civilisations”37 in which the emergence of anti-
Western movements, mainly from the Islamic world, shows that “modernity” as held during the 
                                               
35
 For more examples of categorisation, see Ferguson (2006: 176-182).  
36
 I borrow this term from Keefe (2008). 
37
 This is the term used by Eisenstadt (2000) borrowed from Samuel P. Huntington, The Clash of Cililizations and 
the Remaking of World Order (New York: Simon & Schuster, 1996). 
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1960s can no longer be considered ideal (Eisenstadt 2000; Karam 2000; Kane 2003). An 
example drawn by Ferguson on the escalating living conditions in a postcolonial Africa, which 
puts Africa off the development timeline, is a clear sign that the assumptions made by this school 
of thought are untenable.
38
 Eisenstadt and Schluchter reveal that, even in the West, things were 
not all the same, as they quote Werner Sombart asking the question why there is no socialism in 
the United States. Globalisation has also shown that the Western countries, which were assumed 
to be the epitome of modernity, are in a continuous change. Things seen today were not the same 
when these theories assumed that the West was modern and perhaps, at the end of their 
development, where no further great changes would have been expected (Eisenstadt and 
Schluchter 1998). This is revealed by the ongoing transformations in Europe where “national-
state” power gets diminished, and the emergence of fear of society on what it consumes in the 
modern time, commonly referred by Ulrich Beck as “risk society” (Beck 2001). All this makes it 
more complex to account for the notion of modernity. Beck argues that there are a lot of changes 
that make even harder to characterise the Western world as modern. He instead proposes the 
term “second modernity”. In such conceptual confusion, Beck calls upon Europe to redefine the 
concept of modernity because it is becoming more and more a “zombie-category”39 (Beck 2001). 
In the very beginning of the introduction of the book which they edited, underscoring the 
bewilderment in the postmodernity, the Comaroffs say,  
PERHAPS THE GREATEST VIRTUE of the recent Western scholarly 
preoccupation with “postmodernity” is what it has revealed about “modernity” 
itself. Above all else, we have been made aware that the latter and all it has 
come to connote is profoundly ideological and profoundly historical. Much of 
the time, in fact, it is difficult to be certain exactly what “it” is. (Comaroff and 
Comaroff 1993:  xi) 
 
The existence of native cultures alongside the Western technological development in the 
Southeast Asian nations is another aspect which underlines the fact that the West should not be 
taken as an ideal of modern society (Ferguson 2006). Following contradictions within the society 
that pretends to be modern, Bruno Latour in the early 1990s had already gone far by strongly 
                                               
38
 In his book Expectations of Modernity: Myths and Meanings of Urban Life on the Zambian Copperbelt, James 
Ferguson shows how the fastest growing Zambian economy whose GDP was near to catch that of a European 
country like Portugal slackened very fast and eroded all expectations of modernity and derailing the direction on 
development (Ferguson, 1999: 5-14).  
39
 This term is used by Ulrich Beck in a published interview by Journal of Consumer Culture (2001). The term 
stands for sociological terms that are still in existence but are unable to capture the contemporary sociological 
milieu.   
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claiming that the West is not even yet modern (Latour 1993).  Hence, the tenets of this school of 
thought are no longer scholarly viable despite the fact that they remain incredibly popular.  
 
2.5.2 Multiple Modernities (Alternative Modernities) 
After the theory of modernity as Western civilisation had failed to account for other places’ 
development targets, other ideas concerning modernity emerged, attempting to bridge the gap. 
However, the arguments behind multiple modernities do not deny the fundamental tenets of the 
former. Instead, it assumes that modernity originated in the West and later spread to other parts 
of the world where it produced something new. This view divides the world into two main parts: 
the West and the rest of the world, in a core-periphery relationship, respectively. It holds that 
modernity, which originated in the West in the 16
th
 through the 18
th
 centuries, powerfully 
influenced by the European imperialism that developed into capitalism, spread to other parts of 
the world where they have developed new features as a result of merging with local cultural 
structures (Eisenstadt and Schluchter 1998; Arce and Long 2000; Eisenstadt 2000; Wade 2007; 
Keefe 2008
40
; Hassan 2010). This academic stance assumes that modernity is a process and not a 
repetition of the same things. As Western modernity expands, it combines with other structural, 
institutional, and cultural factors leading to something new yet not exactly as applied in both 
Europe and North America. If this is the case, there are as many modernities as there are cultures 
- multiple modernities. This school considers modernity, capitalism and globalisation at large as 
the same thing (Caplan 2004; Geschiere, Birgit, and Pels 2008; Dirlik 2013). This is to say that 
different societies adopt modernity, capitalism, and globalisation based on their structural setting. 
‘The other’ is not passive but active in the sense that, instead of receiving modernity 
submissively and passively, it actively adapts to the Western civilisation. Unlike the first school 
of thought, this school does not consider the West as the ideal modern society, that every society 
must struggle to achieve its social, political and economic features. 
 
Multiple modernities ideas are fraught with some pitfalls too. This theory fails to account for 
modernities of other very well and long-established civilisations such as Egyptian, Chinese, 
Indian, and Ethiopian, to mention but a few, which influenced a big part of the world including 
                                               
40
 Apart from analysing in detail the negotiation between Appalachian the Western civilisation, this paper supplies 
succinctly a number of studies that demonstrate the notion of multiple modernities in different parts of the world.  
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the West. Does this school of thought convince people to believe that such modernities remain 
closed within their societies without spreading to other parts of the world to which they have 
adapted differently? Did societies all over the world wait for the Western modernity in order to 
modernise? The coastal regions of East Africa, for instance, had commercial relations with Arabs 
and Chinese many years before the coming of Westerners. Was this not a kind of modernity (cf. 
Massamba 2002)? Also, there is a strong criticism mounted against the coinage of the term 
“alternative modernities” which sometimes is used side by side with multiple modernities. Dirlik 
criticises tendencies to imply that the West is an epitome of modernity. He maintains that the 
term “alternative modernity” acknowledges that modernity is a global phenomenon and displays 
similar characteristics and by far it is compatible with different cultures; therefore, the main task 
ahead anthropologists is to use the term ‘modernity’ while making sure that its premises are re-
envisioned (Dirlik 2013).  
 
2.5.3 Modernity as Independent Civilization  
Unlike other schools of thought seen above, modernity in this school is confined within a single 
society
41
. It does not only deny the claim that the Western modernity is ideal, but it is also 
against the notion of multiple modernities that supports the core-periphery relationship taking the 
West as the core. Scholars in this school of thought argue that modernity is something that each 
society had before the adoption and adaptation to the Western economic, social and political 
values. Alan Knight, for example, questions the validity of the term ‘modernity,’ arguing that it 
carries some discriminatory elements against those who are assumed to be not yet modern.
42
 He 
further denies tendencies to view modernity as imported from the West because this thought 
presupposes that nothing was invented or discovered by the Latin Americans before the coming 
of Europeans (Knight 2007). Some scholars in this school of thought deny the centrality of 
Western civilisation looking at it as a source of evil in their societies. That assumed, there are 
attempts to flush out elements of the West and all its impurities in order to stay ‘clean’, 
‘unwesternized’.  
                                               
41
 In this context, the notion of society involves different small societies under the same religion and cultural 
background. This is true when Alan Knight explains about the Latin America continent as a whole. Likewise, when 
Iranian scholars oppose the Western modernity in favour of their society, the society referred to here is the Iranian 
nation.  
42
 Pertti J. Anttonen discusses at length the implied discriminations associated with the view that the West was 
modern and the rest was premodern (Anttonen 2005: 33–35).  
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Ramin Jahanbegloo and Mazyar Lotfalian show that some Iranian intellectuals, namely Jalal Al-
e Ahmad and Ali Shariati in the 1960’s and 1970’s, and Reza Davari Ardakani in a post-
revolution Iran established a movement against Western civilisation. It was claimed that Western 
civilisation contaminated Iranian culture, and indeed, threatened the subjectivity and identity of 
authentic Iranian culture  (Jahanbegloo 2004; Lotfalian 2004). This argument should be taken 
carefully because some researchers contend that not everything from the West is against Islamic 
values, but only some matters, especially social issues such as secularism, democracy, accepted 
legal systems and scientific development (Karam 2000; Kane 2003 and Keefe 2008). Again, this 
might shed some light on the mushrooming of the Islamic militant groups which apparently aim 
at establishing Islamic caliphates in different parts of the world, such as Boko Haram, and those 
which are very well established in North African countries that aim at fighting the influences of 
globalisation as a step towards protecting the purity of Islam (Karam 2000; Kane 2003). 
 
To sum up, this school of thought holds that each society has its own modernity. Modernity as 
derived from Europe, ought not be copied to other non-Western societies because the Western 
civilisation has its cultural structures that might not fit in other societies which have different 
cultural orientations. However, this school is by far the most hypothetical in the sense that its 
claims are its claims are sweet to listen to but impractical. To develop, diverse societies need 
each other.  
 
2.5.4 Modernity as Interconnectedness  
This school of thought considers modernity as a sharing process. Different societies share 
economic, social and political values in which each one picks the most useful aspect. This 
concept is developed by Peter Wade in his paper Modernity and Tradition: Shifting Boundaries, 
Shifting Contexts (2007). Societies are related in such a way that there is neither no centre nor 
periphery relationship, but rather interconnectedness without consideration of who benefits more 
than others (Wade 2007). Wade suggests a model of evolution that does not implicate 
teleological and scalar influences. This model utilises a biological model of evolution. It does not 
show direction since each new form emerges and takes its own direction, holding different 
characteristics, but still, all of them are in a network: 
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Some forms are bigger than others, in terms of individual phenotype; some are 
more numerous as populations. But each form is equally the context for all other 
forms; no form is “the global” to another form’s “local”; all forms are equally 
global and local at the same time, even if some are much more ubiquitous than 
others. They are all elements in the same network. (Wade 2007: 54) (Emphasis 
mine) 
 
According to this model, different societies, which differ in some respects, can be related to each 
other, and the difference that exists between them should not be used as a criterion to put them 
into teleological and scalar relations. Wade stresses that anthropological terms such as 
“tradition”/“modern” are constructed for the purpose of understanding changes but cannot be 
observed in reality. And finally, Wade cautions the use of the term “modernity” because it is 
loaded with plenty of contradicting premises (Wade 2007).  
 
Approaching modernity as interconnectedness between the local and the global world is 
reasonably more convincing because societies are affected and affect other societies to differing 
degrees. Not only Western modernity affects ‘the other’, but it is also affected by the latter. 
Again, these societies affect one another in numerous ways socially, economically and 
politically. Employing this approach, therefore, eradicates the discrimination against other 
societies. The fact that Bena people had been in contact with other African societies means that 
they are not only being affected by the Western modernity, but neighbouring societies and 
distant societies have left some imprints upon the Bena culture and vice versa. This theory, 
however, does not show how societies change over time. In a way, it assumes that the 
relationship between societies is balanced and will be so, especially when the biological model is 
taken into account, but in fact, such relations are unstable and are heavily influenced by political 
and economic factors. Political instability in one society affects neighbouring and far distant 
societies. Depending on how the society is linked with others, the network might be forced to 
change and reshape to accommodate new changes.  
 
2.5.5 Modernity as Contemporaneity 
As it looks so far, nearly all recent approaches to modernity are opposed to the theory of 
modernity as Western civilisation. Modernity, as suggested, should not be an analytic term to 
avoid falling into the same trap of scalar and teleological narratives. This weakness paved the 
way for multiple modernities whose proponents maintain that each society has its own goal, 
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which does not necessarily align with the West’s. As Arjun Appadurai puts it, “we need an 
account of ethnicity that explores its modernity” (Appadurai 1996: 139). Each society has its 
challenges, and so are objectives to be achieved against the background of their past, dreams of 
their future which are in turn linked to the present. 
 
Most scholars who advocate the contemporaneity idea are those who work on cultural and social 
issues, such as witchcraft. Avoiding the strongly criticised modernity metanarratives, they 
propose to treat modernity as a phenomenon that accounts for the contemporary world. Of 
course, this stand is an extension of the notion of multiple modernities, but it pays special 
attention to local society’s concepts of modernity in the current world. Peter Geschiere, Jean and 
John Comaroff, Maia Green and Simeon Mesaki are just a few of them. Jonathan Friedman 
argues that modernity as contemporaneity is a stand that has no content in itself, but deals with 
contemporary issues, not of the past (Friedman 2002). One of the topics researched is witchcraft 
beliefs and practices in Africa. They argue that witchcraft, apart from being revived and widely 
practised in contemporary Africa, has infiltrated itself into aspects which are considered modern 
such as politics and economy (Geschiere 1997; Comaroff and Comaroff 1993; Green and Mesaki 
2005; Geschiere 2011).  
 
The co-existence of witchcraft and modern aspects in Africa side by side with other societies that 
practise different contours of the unseen in the here-and-now in the globalised world underscores 
that each society has a trajectory of its own. Moreover, modern theories of the 1950s – 1960s are 
simply untenable (cf. Moore and Sanders 2001). This point brings the discussion to the tradition 
versus modernity dichotomy, which actually if carefully scrutinised, shows that conceptual 
confrontations between scholars regarding the question of witchcraft spring from this dichotomy. 
Some scholars are of the opinion that witchcraft is a ‘traditional’ phenomenon (Rutherford 1999; 
Sanders 2003) while others take witchcraft as part and parcel of modernity with special focus in 
African societies (Comaroff and Comaroff 1993; Mesaki 1995; Geschiere 1997; Moore and 
Sanders 2001; Geschiere 2011). This dichotomy emerged after modernity had identified itself as 
different from ‘the other’ - ‘traditions and traditional societies’. This is the reason why it is 
argued that the notion of tradition was born after the emergence of modernity (Bauman 1989; 
Sanders 2003). 
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2.6 Tradition versus Modernity Dichotomy 
As pointed out above, there is no bold boundary that separates modernity from tradition. The two 
notions were created and continually reified and reproduced even when the core tenets that 
established them became more and more disputed. It was the modern society which detached 
their past practices, consequently baptising them as traditions, and opening up the tradition 
versus modernity dichotomy - an imaginary boundary. Some scholars, however, show that the 
invented polarity is untenable. According to Ronald Inglehart and Christian Welzel, the notion 
that tradition is static is questionable simply because people do not receive everything plainly as 
a tabula rasa. Instead, they do act upon what they receive and are in a continuous task of 
contextualising ‘tradition’ accordingly (Inglehart and Welzel 2005). Additionally, it is absurd to 
think that traditions are static while culture is dynamic, Marie Gillespie says: “Cultural change is, 
in a sense, a tautological term in any case. All cultures are lived and therefore they are always in 
flux. Indeed, all cultures are ‘hybrid’, ‘syncretic’, ‘creolised’ or ‘impure’” (Gillespie 1995: 4). 
Thus, tradition is dynamic wherein the past, assumed to be characterised by the static tradition, is 
modified to fit the current modern needs since each society makes use of its past useful practices 
to deal with the present (Gusfield 1967; Vaz da Silva 2012).  
 
A lot of what is said to be ‘tradition’ surfaces in modern societies as well. Inglehart and Welzel 
show that societies which were shaped by particular religious beliefs such as Christianity, Islam, 
Orthodoxy or Confucianism adhere to these religious values even when the place of religion 
among them is becoming less and less significant in their everyday life (Inglehart and Welzel 
2005). Plenty of examples can be drawn from orature which exist in different shapes in the 
modern world as they are struggling to adapt to new contexts, and, in fact, some of them are fully 
compatible with each other (Gunner 1986; Diawara 1997; Mokitimi and Phafoli 2001; Coplan 
2001). Elizabeth Gunner, for instance, found that what was thought to be a dying poetic tradition 
is extensively utilised in the modern South African political spheres (Gunner 1986). Therefore, 
the tradition vs. modernity dichotomy is absurd as long as the two remain important in everyday 
life.  
Since there is no one trajectory towards modernity, each society has its path. Consequently, 
modernity varies from one society to another, because traditions shape individuals and societies 
at large when they engage in the business of choosing what is and is not useful for their society 
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in specific contexts (Rogers 2003; Vaz da Silva 2012). Also, humans are conscious of what they 
receive from traditions (Inglehart and Welzel 2005). Accordingly, the tradition versus modernity 
dichotomy as labelled by the modernity metanarratives of the 1950s - 1960s is flawed. This is 
further substantiated by tendencies of the modern world to invent traditions required to serve 
some purposes in the modern world such as ritual performances, songs, and architecture 
(Handler and Linnekin 1984; Gunner 1986; Hobsbawm and Ranger 1992; Trevor-Roper 2010; 
Bronner 2011). Ultimately, one finds that there is neither pure tradition nor pure modernity. 
What happens in reality is a mixture of both of them. That is the reason that Latour suggests that 
“We have never been modern” (Latour 1993). 
 
2.7 Social Construction through Narratives 
This section examines how narratives performed in the society under study are one of the ways 
through which the society constructs, reconstructs, and deconstructs world realities. Narratives in 
the form of tales and songs are considered to be a way through which people come to understand 
and deal with the material world, including defining the notion of modernity. To fully appreciate 
the function of Bena narratives, in the process of constructing social realities, it is worth 
explaining the notion of social construction within which construction through narratives is a 
just one aspect of it.  
 
2.7.1 Background to the Notion of Social Construction 
Social construction is a theory which contends that reality is created by society through everyday 
interaction. This theory goes against essentialism and all adherents of objective reality, truth, 
science as a measure of truth, and the notion of fundamental truth. It rather holds that knowledge 
is viewed from a specific perspective, rendering it historically and culturally variable. There are 
four main groups which contributed to the emergence of constructionism theory, namely 
philosophers, psychologists, sociologists, and anthropologists, whose ideas are presented briefly 
in this section.  
 
Jerome Bruner, Kenneth Gregen, Vivien Burr, and Sergio Sismondo provide a brief and 
relatively sufficient background to the theory. Bruner traces the idea of social construction to 
Immanuel Kant who was influenced by David Hume (Bruner 1986). David Hume contends that 
58 
 
the human being’s mind has features that enable the perception of the external world (Hume, 
n.d.). That means the ability to perceive the external world lies in the mind of the perceiver and 
that perceptions differ because people recognise the external world differently. Immanuel Kant, 
in his Critique of Pure Reason, has the similar idea that human beings have pure cognitive 
faculties - “a priori” - that respond to the external world. Human beings do not perceive the 
external world passively; rather, they actively depend upon their cognitive faculties (Kant 2009). 
Apart from these two philosophers who laid a foundation of this theory, an important 
philosopher who contributed to the emergence of this theory is Nelson Goodman (Burr 1995, 
2003; Gergen 2009; Bruner 1986). Goodman argues that people cannot understand the real 
world. What they claim to know is just a version of it, and even these versions are subject to 
change. He proposes that, when one wants to search for truth, s/he should relate versions to other 
versions and not to the world out there: 
If I ask about the world, you can offer to tell me how it is under one or more 
frames of reference; but if I insist that you tell me how it is apart from all 
frames, what can you say? We are confined to ways of describing whatever is 
described. Our universe, so to speak, consists of these ways rather than of a 
world or of worlds. (Goodman 1978:2-3) 
 
This argument is essentially social constructionism as it underscores that human beings’ 
understanding is limited by frames established in the society.  
 
Sociologists also played a considerable role that led to the emergence of the theory in question. 
Some of them are George Mead and Harold Garfinkel (Burr 1995, 2003). George Mead, in line 
with John Dewey, asserts that meaning exists in human beings’ everyday communication. Again, 
Mead and Gergen introduce the decisive point that human beings’ selves are not stable; they 
keep changing, responding to various contexts. Therefore, each time one gets into a different 
context, s/he changes his or herself to appropriate new frames; it is through these new frames 
that meaning is constructed (Mead 2000; Gergen 2009). Garfinkel, the founder of 
ethnomethodology, has contributed to the rise of social construction theory through his 
contention that individuals construct social life and make sense out of it (Burr 1995, 2003). 
Finally, the playground for social construction was systematically contributed to by claims from 
postmodernists who counter-argued most of the modernity narratives that strongly advocated for 
essentialism, objectivity, leading to the establishment and reifications of such notions as 
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objective truth and ways to perceive it (Burr 1995; Burr 2003; Gergen 2009). This movement 
cuts across different disciplines, from art to science, including philosophy. The repudiation of 
“fundamental truths” paved the way for social constructionists, who cemented the movement 
against modernists and, in turn, opened doors for other possibilities (Gergen 2009; Burr 1995, 
2003).  
 
Philosophers and sociologists laid a strong foundation for social construction. It looked like a 
“time bomb” that was just about to explode; in fact, if one reads carefully between the lines of 
the above philosophers and sociologists, the bomb was almost exploding at a slower pace.  
 
2.7.2 Main Arguments of Social Construction 
Key ideas of social construction theory are largely implied as the background to the theory in 
question. Indeed, this brief section complements what has been introduced. One is inclined to say 
that social constructionists, in a matter of fact, have just systematised different points of view 
that prevailed in the past. Much work had already been done in the fields of philosophy, 
psychology, sociology and anthropology. Despite the fact that there are slightly different 
versions of social construction, they have one common goal and rely on the same fundamental 
theoretical tenets (Sismondo 1993). They argue that what is often accepted as truth depends very 
much on the perspective upon which a claimant stands (Gergen 2009).
43
  
 
Peter Berger and Thomas Luckmann, in their groundbreaking work in social construction, The 
Social Construction of Reality summarise the notion of social construction in three words, 
externalisation, objectification, and internalisation (Berger and Luckmann 1990). According to 
Berger and Luckmann, the three concepts do not operate linearly; rather they function 
simultaneously in such a way that any analysis must involve three without which the analysis 
must fall short. Truth is established in society as a theory or idea; then it gets strengthened in the 
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 The existence of diseases and death, for instance, is not as objective as many of us think. Diseases and death are 
socially constructed in the sense that the causes of diseases and effects are either socially constructed within a 
community of scientists or a wider society in a context. A good example offered by Kenneth Gergen is death. To 
scientists, death is the end of life. Some Christians believe that death is just dropping off to a deep sleep waiting for 
the resurrection and judgement day; meanwhile others perceive it as just a change of life to heaven or hell. Some 
regions have quite a different view of what death is contending that death is a transfiguration of souls. Some 
Africans believe that death is just a change of life.  
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process of objectification; and finally, when a new generation comes, having no clear knowledge 
on how the idea emerged, it takes it as reality. Over time, the society in question will assume the 
reality is objective. The new generation conceives it as a truth via primary and secondary 
socialisation. Secondary socialisation is heavily influenced by the primary socialisation. This 
goes on till they are exposed to other worldly realities, after which they start to recognise that 
theirs is just one of the many realities and actually, what they understand is not the worldly 
reality (Berger and Luckmann 1990). Birgit Meyer Meyer offers an example that fits this context 
well, depicting how Pentecostal churches in Ghana and Nigeria use video-films as evidence of 
what they believe. People watch the movies and grow in Christian faith while no doubt those 
movies are just human creations (Meyer 2006; Meyer 2009). A similar example can be drawn 
from my village after a Meningitis outbreak. In 1992 Meningitis outbreak occurred in our 
village, Mkongotema village. After more than six people had died in a few days, all the people in 
the village were vaccinated. Before and after the vaccination, there spread rumours that the 
diseased and deceased were bewitched. Rumour has it that techniques adopted by the witches at 
this particular moment were remarkably effective and produced immediate results. It was 
claimed that the witches were hammering people just below the neck so that the bewitched could 
neither nod nor shake their heads. But this was a result of the stiffness in the neck when a patient 
delays immediate treatment. Since the disease continued to claim lives of people a few hours 
after vaccination, the rumours spread that now the witches achieved their aims pretty easily 
behind the shield of Meningitis. After only a few days, no one else had suffered from the disease, 
and all was well. This social construction of witchcraft was so strong that it took months to 
disappear. Aldin K. Mutembei provides various examples of how HIV AIDS was socially 
constructed in Tanzania in the early days; this includes the construction that HIV AIDS was 
brought to Africa by second-hand clothes from Europe; to combat the problem, a lot of second-
hand clothes were burnt (Mutembei 2009).  
 
Much of what people take for granted as objective reality is in fact socially constructed and got 
strengthened through the process of objectification. Since each society has its own worldview 
and the fact that each historical time has its specific understanding of the world, it follows that 
different societies have differing worldviews and realities depending on how much value they 
attach to some aspects, which are assumed to be crucial to particular societies at different times. 
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In much the same way, the notion of modernity varies across societies and times because they 
are socially constructed and they are differently constructed. In other words, every society puts at 
the centre what is thought to be the most valuable item. This may explain why different societies, 
even within a small part of the world, deal with gender issues differently (Mnenuka 2012b).
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Social construction, therefore, offers room for examining how far the held reality in the society is 
not objective.  
 
Using such works as The Structure of Scientific Revolutions (1962) by Thomas Kuhn and 
Laboratory Life: The Construction of Scientific Facts (1979) by Bruno Latour and Steve 
Woolgar, Kenneth Gergen explicates how scientific knowledge is not as objective as people are 
lead to believe. Instead, he underscores the point that even scientific experiments and results are 
socially constructed within scientists’ communities (Sismondo 1993; Gergen 2009).45 
 
2.7.2.1 The Idea of Frames 
The notion of frames seems to operate so widely beyond the limits of its established discipline of 
psychology by Bateson and later in sociology by Goffman as was explained in section 2.3. Social 
construction theory can also be understood by exploiting from the notion of the frame. Anything 
can be appreciated when it is carried out in appropriate contexts. For instance, when children 
perform riddles, all of a sudden one of them performs the tale introductory formula, other 
children are more likely to laugh at him/her, be surprised or else think s/he commands others to 
                                               
44
 In this study, the author discusses how women are treated in two different societies found Tanzania. While Bena 
people who live in the Southern Highlands of Tanzania treat women as producers, men acting relatively reluctant, 
women among the Swahili region along the Eastern coast of the Indian Ocean depend on men as main producers. Of 
course, an economic activity which in turn is heavily influenced by environmental surroundings, socially created 
reality, such as religious beliefs have much to contribute to the construction of a higher reality that defines the 
society. The frame used to analyse gender relationships in this particular study are Taarab music songs and Mtuli 
dance.   
45
 Malaria may be one of the diseases that might have opened the minds of some people on what they think as the 
infallibility of science. Different malaria dosages in Tanzania as advised by the Ministry of Health prompt people to 
doubt the scientificity of science. The abandonment of chloroquine and the introduction of 
Sulfadoxine/pyrimethamine (Fansidar) and later shift to Artemisinin-based Combination Therapy (ACT) have 
exposed plenty of doubts even to lay persons because each time the new dosage is promoted, it is said that it is the 
most effective dosage ever. But it takes only a few years for the dosage to be declared ineffective due to strong 
resistance from the malaria virus. Again, the decision by the Tanzanian government to allow the use of the 
controversial pesticide DDT in 2010 in combating Malaria call into questions the scientificity of science 
remembering that only a few decades before,  DDT was pronounced as a dangerous pesticide and thus people were 
discouraged from using it. All these decisions ignite debates on the media as individuals’ doubts over science 
heighten. 
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stop performing riddles and start to perform tales. This is supported by Wittgenstein’s famous 
claim that meaning depends upon its contexts of use: “(But) if we had to name anything which is 
the life of the sign, we have to say that it is its use” (Wittgenstein undated: 7). And the same idea 
is widely implicated in his early pages of his book Philosophical Investigations (Wittgenstein 
1968). The notion of frame and Wittgenstein’s claim are almost the same thing realised in two 
different environments. Allied to this is the notion of structuralism by Ferdinand de Saussure 
which emphasises that, if a sign is taken out of its context, it becomes meaningless (de Saussure 
2011). Kenneth Gregen makes use of arguments from these scholars to fortify his own on social 
construction. He argues that the world is made up of different communities whose members 
overlap in different fashions. And each community, be it scientific, social, political, or economic, 
has its frame through which community’s reality is agreed upon, advanced or dropped if it no 
longer serves the interests of a group.  
 
Sergio Sismondo asserts that, after Berger and Luckmann’s renowned work, the theory of social 
construction was applied in different academic fields, such as psychology and philosophy. In 
these academic fields, it is argued that power is socially constructed and emotion is partly 
socially constructed as well. However, a field which enjoyed social construction relevance is 
gender studies, in which biological differences had imposed enormous social differences 
between men and women (Sismondo 1993). Other fields that benefited from this theory are those 
which deal with narration and narratives, investigating how reality is constructed through 
narration and narratives. The next section is dedicated to dealing with narration and narratives as 
related to social construction.   
 
2.7.3 Social Construction through Narratives   
It is important to clarify some issues before I start to discuss the link between social construction 
and narratives. This study concerns itself with orature, whose elements are considered to be not 
only narratives, but as a mode of communication - aesthetic communication not in a belittled 
sense as a parasitic or additional communication (Bauman and Briggs 1990). This is to say that 
narratives (orature) in this context are assumed to function as communication between two parts, 
the performer and the audience (Hymes 1975; Hymes 1975b; Bauman 1984, 1989; Bauman and 
Briggs 1990; Fine 1996). The fact that orature is performed in society, narrations and narratives 
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are also regarded as socially constructed. During performances of those narrations, processes of 
construction, reconstruction, and deconstruction of reality take place, both at the individual and 
society levels.  
 
Each element of orature has its specific audience categorised in terms of age, sex, responsibility, 
and the expected individual's behaviour in society (Okpewho 1992; Courlander 1996; Finnegan 
2012). Functions of orature such as teaching, imparting morals and good conduct, and preserving 
cultural values, are aimed at constructing children and adults socially through aesthetic 
communication, i.e. orature narratives.  
 
Narration sessions bring together the narrator and the audience. Peggy Miller and others are of 
the opinion that there is a strong link between narratives and the self because narrations are 
comprised of “ready-made intelligibility” which influence the audience whose selves are in turn 
constructed (Miller et al. 1990b). It is important to note that telling stories is not like reading a 
book. To appropriately contextualise the stories within specific sociocultural settings which form 
the audience, storytellers are obliged to relate actual surrounding environments by 
accommodating characters and characterisations that are more likely to be understood by the 
audience. To this point, I disagree with Miller’s notion of “idle tales”: 
On first impression, personal stories may seem like idle tales: They are told by 
ordinary people in the course of their everyday activities. They are not 
associated with religious rituals nor restricted to venerable elders. They do not 
evoke godly or heroic deeds but re-create events from the humble 
autobiographies of those near at hand. (Miller 1994: 158) 
 
There is nothing like idle tales in orature. When performed by the experts, tales tend to be as 
evoking as real occasions. The inability to perform tales may make a tale idle and boring in a 
similar fashion as the inability to perform personal experience stories. That is why Dégh insists 
that “… gifted narrators often convert a plain, structurally and episodically weak story, -an 
awkward and pointless fragment – into a masterpiece” (Dégh 1995: 43). 
 
Of crucial importance is the close relationship that exists between storytelling and the 
presentation of the self, which in turn fosters social construction. It is for this reason that 
narratives assume a special position in social construction (Brooks 1992; Fivush 1994; Kehily 
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1995). Robyn Fivush maintains that when people tell personal stories, they define their self-
concepts (Fivush 1991, 1994). Personal narratives are selective in the sense that a storyteller 
picks those events that fit the context of narration (Kehily 1995).
46
 Actually, Kate C. McLean, 
Monisha Pasupathi, and Jennifer L. Pals go further in arguing that there is a circular causal 
relation between human beings and narratives. Human beings create stories, and stories create 
human beings in the sense that when people tell stories, they influence and affect the stories, 
meanwhile, they are affected by the stories they tell (McLean, Pasupathi, and Pals 2007). Since 
orature has its projected goals as personal narratives, it is reasonable to argue that orature is as 
selective as personal narratives. When the narrator performs a story, s/he does that consciously 
and, therefore, selectively while taking into consideration societal norms, the intention of the 
performed genre, expected learning outcomes, personal discretion and, above all, the available 
audience. This tells a lot about the presentation of the narrators’ selves in orature performances: 
when storytellers perform any story, their selves are embedded in the stories in varying 
degrees.
47
 This is done through their foregrounding and backgrounding of plots throughout a 
performance. On the other hand, the audience constructs, reconstructs and deconstructs their 
selves through, not only evaluating the performers’ skills and effectiveness (Bauman 1984), but 
also the perception of the content presented.
48
 Not to forget, the performer is also shaped by what 
s/he performs as indicated above. Above all, even the narrative event itself (tale performance) is 
also socially constructed.  
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 Goffman’s notion of presentation of self is again applied in this context in the sense that, whenever one tells a 
story, being it personal or creative, he or she will always present in a manner that fits well the immediate audience.  
47
 Frances Harding describes two layers of presenting performers’ selves, namely body and character. As a body, the 
performer presents his or her true persona such as in rituals or orature. The performer may also present oneself as a 
character in which he or she plays roles beyond his self. This may even involve playing satanic and divine roles 
(Harding 2002). Similarly, way, James Phelan investigates the extent to which the storytellers’ real life is involved 
in the stories they tell. Taking it almost out of context, James Phelan’s notions of character narration, in which 
storytellers play roles as characters in a story, and noncharacter narration, when the storyteller does not get 
involved in the story, he shows that storytellers involve their selves in the stories they tell (Phelan 2005). They do 
this purposefully. Of course, the performances of this nature exclude the fixed text performances, which require rote 
memory. Sarah Kozloff’s Invisible Storytellers: Voice-over Narration in American Fiction Film (1988) is worth 
reading for more understanding of this notion despite the fact that the book is specifically for cinema.  
However, this division should be taken just as classificatory, helping us to look at different layers of performers 
because in actual fact, I argue, there is no neutral narration since a decision to choose a piece of work, a motif of the 
story, and combinations of plots is aimed at reaching a particular goal. This is to say that there is no such thing as a 
goalless goal. Every time an oral artist performs, s/he has a specific goal.  
48
 Peggy Miller, Robyn  Fivush, Peggy Miller and others hold that the audience, (in their contexts – children) apart 
from getting the content, they gain narrative skills (P. J. Miller et al. 1990a; Fivush 1994; P. J. Miller 1994).  
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This section attempted to explain how narratives can be used as a means through which social 
construction takes place. Throughout the discussion, I have offered no place to discuss the role of 
language because its function is already implied naturally and aesthetically. Social construction 
theory advocates the fact that reality is constructed as individuals interact in everyday life. In 
other words, reality is constructed intersubjectively, as Berger and Luckman suggest. Put 
crudely, in the Aristotelian syllogism form: since reality is socially constructed through 
interaction in everyday life, and orature performances are a mode of interaction (aesthetic 
communication), it follows that, reality is socially constructed through orature performances.  
 
2.8 Conclusion 
In this chapter, I have attempted to review three main notions: i.e. performance theory which was 
preceded by text-centred theories, modernity, and social construction (through narratives) 
theories. Regarding performance and text-centred theories, it has been observed that literary 
theories have been applied more or less in isolation; either much attention was paid to texts, i.e. 
text-centred approach, or the subsequent theory, performance-centred approach. Appreciating the 
importance of each one of them, this study aims at working with both of them by paying 
attention to texts and performances. The two are equally important as I pointed out earlier. 
Different theories of modernity have been outlined too. A simple notion of modernity among the 
Bena has also been given based on the African worldview. This partial analysis of modernity 
among the Bena enables the study to enrich the concept of modernity in the processes of 
collection and analysis of data. And finally, the chapter has given a short background on the 
theory of social construction which again licenses the use of orature as one of the sources of data 
through which different concepts of modernity among the Bena can be grasped, taking into 
account that orature is a socially situated communication. 
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3 METHODOLOGY 
3.1 Introduction     
This chapter provides an account of the organisation of the thesis; it gives step-by-step 
undertakings of the study from the beginning of the fieldwork to the last chapter of theory 
formulation. The chapter is positioned between the literature review chapter and Chapter 4 
which offers a general description of the World of Bena orature. As such, this chapter is a bridge 
that takes readers from concepts to Bena orature and back to concepts (Chapter 6), the theory 
formulation chapter. Thus, at the end of this chapter, the layout of the study and reasons for 
employing grounded theory methods, and above all, ways and stages of formulating grounded 
theory methods, will be made explicitly clear.   
 
This study investigates the concept of modernity as interrogated among the Bena in their orature. 
As noted earlier (Chapters 1 and 2), orature is a socially situated communication (Bauman 1975, 
1984; Stoeltje and Bauman 1988; Bauman and Briggs 1990; Bauman 2011, 2012). In a way, the 
study endeavours to scrutinise the notion of modernity in the Bena situated communication. A 
methodology to be employed, therefore, is bound to meeting the set objective of the research, i.e. 
exploring modernity through aesthetic communication among the Bena. Since the study seeks to 
investigate modernity among the Bena which is unknown, the most appropriate methodology is 
grounded theory. Rita S. Schreiber and Phyllis N. Stern argue that grounded theory can be 
employed when a study aims at understanding how people deal with their everyday life over 
time, and how they respond to different life circumstances. It is practical to apply grounded 
theory to study various phenomena that have not been studied before, or in areas where many 
research gaps are still not bridged (Schreiber and Stern 2001).  
  
This study is based upon qualitative research because it aims at dealing with sociocultural 
phenomena, and in addition, it attempts to comprehend the deeper understanding of modernity 
among the Bena (cf. Mauch and Park 2003). Qualitative research enables researchers to 
understand their subjects in the world they define and live in; subjects are considered as active 
agents, in terms of their worldly experience and realities they construct (Berger and Luckmann 
1990; Sismondo 1993; Burr 2003; Gergen 2009). A qualitative research method focuses on 
individuals experience and the realities they encounter. The researcher, therefore, is obliged to 
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figure out what is going on and later make interpretation of the world from the individuals’ 
perspective. That is why it is emphasised to collect data through observation when actions take 
place in their natural setting (Mouton 1996). Further, “[…] qualitative research provides 
comprehensive description and analysis of the quality, or the substance, of the human 
experience.” (Marvasti 2004: 16) This technique seeks to describe the life of the people in 
question inside out by taking participants’ worldview (Flick, Kardorff, and Steinke 2004).  
 
Deciding which research methods to use in this project was not an easy task. I tried several 
theories including performance theory and its close ally ethnopoetics. Both performance theory 
and ethnopoetics could only, at the very most, help in gathering data, making sense of it, and 
more precisely, collecting rich information from orature performances. They could nevertheless 
not take me even a step further on a journey of investigating modernity in Bena orature, 
particularly to formulate a theory that accounts for modernity among the Bena based on their 
orature. Having in mind the idea of formulating a theory or theorising modernity among the 
Bena, grounded theory methodology was deemed the single most effective model to undertake 
this study. Unlike other research approaches that seek to verify existing theories, grounded 
theory leads to formulating theories based on available data (Strauss and Corbin 1998; Glaser 
and Strauss 2009; Charmaz 2014). Also, theories formulated based on the available data tend to 
have strong links with the data and not easily refuted (Glaser and Strauss 2009).  
 
3.2 Origin and History of Grounded Theory 
Grounded theory was founded by two American sociologists Barney G. Glaser and Anselm  L. 
Strauss in their renowned book, The Discovery of Grounded Theory (Glaser and Strauss 2009; 
Corbin and Strauss 2008; Stern and Covan 2001; Stern 1994; Charmaz 2014; Evans 2013). The 
two scholars come from two different academic backgrounds. Strauss, who was a social 
psychologist, joined his doctoral studies and graduated his PhD at the University of Chicago. 
This university was known for its qualitative research tradition. At the University of Chicago, 
Strauss was influenced by symbolic interactionism and pragmatism theories by George Herbert 
Mead, an American social psychologist, John Dewey, Herbert Blumer who coined the term 
symbolic interactionism, and others. So, Strauss was a qualitative researcher. It is he who 
incorporated symbolic interactionist ideas into grounded theory. Glaser, on the other hand,  was 
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trained in quantitative research significantly influenced by Paul Lazarsfeld at Columbia 
University where he did his doctoral studies (Stern and Covan 2001; Corbin and Strauss 2008; 
Glaser and Strauss 2009; Oktay 2012; Charmaz 2014). Both of them met at the University of San 
Francisco, California where Strauss invited Glaser to assist with his project on dying. Thus, their 
study brought together skilled qualitative and quantitative researchers (Oktay 2012; Stern and 
Covan 2001). Owing to the influence of these two scholars of different academic backgrounds,  
grounded theory is related to factor analysis, pragmatism, and symbolic analysis (Schreiber 
2001). Moreover, the term grounded theory appeared first in their famous publication, The 
Discovery of Grounded Theory (1967). Since then, grounded theory methods became popular 
and were applied to different academic fields, mainly in nursing (Cutcliffe 2000; Schreiber and 
Stern 2001; Bryant and Charmaz 2011).  
 
A decade after the grounded theory publication, Glaser and Strauss started to think differently 
about the method. In reality, it was Strauss who published a monograph which had fairly 
modified some of the main ideas put down in their first book. In the latter book, which he co-
authored Juliet Corbin, coding stages were modified by providing more guidelines on the 
procedures of coding instead of the two stages he invented with Glaser, i.e. substantive and 
theoretical coding. Strauss and Corbin have three stages, i.e. open coding, axial coding, and 
selective coding. It seems, however, that many young researchers fail to cope with the Straussian 
model (Evans 2013). According to Strauss and Corbin, the stages were modified to help many 
research students who faced some difficulties in coding categories (Corbin and Strauss 2008). Of 
course, there are other points of divergence between the two, including the general procedures of 
carrying out grounded theory research, particularly the question of the literature review.  The 
main concern was whether the researcher has to read extensively before analysing data using 
grounded theory or should s/he do so after data analysis;  and how far the knowledge gained in 
the literature review influences the processes of coding and general data analysis (Morse 2001; 
Evans 2013). This split, according to Stern, resulted in developing Straussian grounded theory 
and Glaserian grounded theory models (Stern 1994). In spite of admitting that the differences 
between the two models are minor, Michael Jones and Irit Alony highlight key differences that 
make the two models so distinct from each other  (Jones and Alony 2011). The main reason for 
the separation between the two scholars is attributed in large measure to their academic 
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backgrounds: Strauss is a qualitative researcher, and Glaser is a quantitative researcher (Bluff 
2005; Bryant and Charmaz 2011).  
 
Despite the fact that the method has been widely applied, attempts by different scholars to mould 
it to fit various specific areas of interest were made. As a result, five models of grounded theory 
have emerged: 1) Classic grounded theory by Glaser and Strauss (Glaser and Strauss 2009); 2) 
Feminist grounded theory, highly advocated by Judith Wuest (Wuest 1995); 3) Straussian 
grounded theory by Strauss and Corbin (Strauss and Corbin 1998; Corbin and Strauss 2008); 4) 
Glaserian grounded theory led by Glaser himself and adherents (cf. Artinian, Giske, and Cone 
2009); and 5) Constructivist grounded theory by Kathy Charmaz (Charmaz 2006, 2008; Evans 
2013). Despite the emergence of such strands of grounded theory, the core idea of carrying out 
grounded theory research remains the same. On this basis, this study picks useful aspects from 
each one of them.  Of course, the classic grounded theory propounded by Glaser and Strauss will 
act as a benchmark, due to its theoretically based importance and its simplicity and flexibility 
which altogether enable the researcher to manipulate data in different ways s/he finds necessary 
to attain the goal of formulating a theory (Stern 1994).  
 
3.3 Undertaking Grounded Theory 
Unlike other qualitative research methods, grounded theory methodology involves many 
activities carried out concurrently. On the face of it, the stages appear to be linear consisting of 
fairly numerous steps, but in fact, most of them are performed at the same time. For instance, 
coding, constant comparison, and theoretical sampling are performed simultaneously (cf. Glaser 
1965). As will be seen later, in order to code the data, I was required, among other things, to use 
the comparative method. Data collection and data analysis are carried out simultaneously. 
Immediately after collecting data, I started to analyse in order to know which kind of data is 
required to be collected next.  
 
3.3.1 Category Development 
Unlike other qualitative research methods, which categories are created prior to data collection, 
in grounded theory, categories are created in the process of analysing and collecting data; the two 
processes take place together. In simple terms, coding is as good as data analysis (Walker and 
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Myrick 2006). Actually, it is the relationship between the saturated categories that leads to the 
emergence of grounded theory (Bluff 2005; Kelle 2011; Glaser and Strauss 2009; Charmaz 
2014; Strauss and Corbin 1998). There are various models of coding in grounded theory.  For 
example, while Glaser and Strauss  identify two steps: substantive coding and theoretical coding 
( Glaser and Holton 2004; Glaser and Strauss 2009),  Strauss and Corbin invented a model that 
involves three main steps: open coding, axial coding, and selective coding (Strauss and Corbin 
1998), Schreiber devised a model that uses completely different terms: first-level coding, second-
level coding and third-level coding (Schreiber 2001), and lastly, Charmaz has a model that also 
three steps: initial coding, focused coding, and theoretical coding (Charmaz 2014). They might 
seem different, but actually, they are more or less similar in the sense that they are within the 
domains of grounded theory. This study, however, adopts the model by Glaser and Strauss 
(2009) because it is simple, clear, and makes the researcher flexible. Explanations from other 
models will also be utilised in the course of explaining the Glaser and Strauss’ model.  
 
3.3.2 Substantive Coding 
Substantive coding is the stage at which the researcher starts to analyse the collected data and 
create core categories. It is one of the most important stages in grounded theory, as Barney 
Glaser and Judith Holton put it, “The conceptualization of data through coding is the foundation 
of GT development” (Glaser and Holton 2004: ¶ 47). Substantive coding involves two main 
stages, namely open coding and selective coding. In open coding, the researcher works with the 
data in order to build categories which function as a temporary hypothesis (Holton 2010; Kelle 
2011). This is successfully done by concentrating on the data, scrutinising the content, examining 
what actually goes on in the data, and making constant comparison analysis of incidents. The 
‘hypothesis’ identifies gaps and may also elicit questions that necessitate the researcher to collect 
more data for bridging gaps and giving answers to posed questions (Walker and Myrick 2006). 
Glaser and Holton provide the following sample of questions to be asked at this particular stage: 
"What is this data a study of?" "What category does this incident indicate?" "What is actually 
happening in the data?" (Glaser and Holton 2004: ¶ 48). Filling in gaps and answering questions 
expedite the process of enriching the built categories. Briefly, open coding suggests categories 
that would possibly become core categories later if they are enriched to the saturation point.  
Open coding is done through constant comparison in which incidents, codes, and categories are 
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compared.  As Charmaz puts it, “…grounded theorists compare data with data, data with codes, 
codes with codes, codes with categories, and their finished analyses with relevant theoretical and 
research literature” (Charmaz 2012: 4). After the categories have been created, the analysis 
enters the second phase called selective coding. At this particular stage, the researcher uses 
concepts built in the opening coding stage to collect more data till all categories need no more 
data, in the sense that the available data can no longer supply any new information. Even at this 
stage, new categories may emerge according to Glaser and Strauss (Glaser and Strauss 2009).  
 
3.3.3 Theoretical Sampling 
While the processes of collecting and analysing data are underway, the researcher engages in 
what is termed as theoretical sampling. This method is exclusively and uniquely applied in 
grounded theory. It involves data collection, coding, and data analysis. All of them performed 
simultaneously (Cutcliffe 2000; Schreiber 2001; Glaser and Strauss 2009; Charmaz 2014). 
Essentially, theoretical sampling begins when the researcher starts coding, as Corbin and Strauss 
hold, “once identified, categories and their properties become the basis for sampling on 
theoretical grounds” (Corbin and Strauss 1990: 12). Unlike other types of research which 
sampling is designed before the process of data collection, theoretical sampling is guided by 
emerging theory (Schreiber 2001). Theoretical sampling is finished when all concepts are 
saturated, and in fact, samples can be determined by created concepts. To put it otherwise; a 
sample is identified at the end when no more data is required. Of course, there is a point to start, 
that is initial sampling stage, after which the researcher is dictated where to find more data 
(Schreiber 2001; Glaser and Strauss 2009; Charmaz 2014). As noted earlier, once the data is 
collected, it is analysed after which gaps that emerge and questions posed call for the researcher 
to collect more data to fill them. This process goes on till all created categories require no more 
data. Therefore, a sample size cannot be reliably estimated before the initial sampling is done 
because the whole process is guided by the analysis of the initial sample.  
 
3.3.4 Memo Writing  
Glaser and Holton hold that “Memos are theoretical notes about the data and the conceptual 
connections between categories” (Glaser and Holton 2004: ¶ 61). It is a continuous process, right 
from the stage of data collection. At this stage, the researcher establishes connections, 
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relationships, and comparisons (Strauss and Corbin 1998; Birks and Mills 2015; Glaser and 
Strauss 2009; Charmaz 2014). The researcher writes anything that s/he thinks significant 
regarding the developed categories which might lead him/her to create conceptual categories 
(Charmaz 2014; Glaser and Holton 2004; Charmaz 2014). Schreiber puts forward three main 
purposes of memo-writing as follows: to make explicit assumptions made by the researcher, to 
record decisions about how the study is carried out, and lastly, to make speculations and analyse 
the data (Schreiber 2001).  These aims are attained through carefully analysing the created 
categories and figuring out how they are related to the data and to themselves. Although memo 
writing starts early when the researcher contemplates the research, it gets enriched with 
properties during data collection in which key research issues are dealt with (Charmaz 2012). 
The actual analysis, supplemented by the researcher’s ideas and theoretical reflections on the 
created categories, is more conspicuous at this particular stage (cf. Hallberg 2006). Indeed, 
memo writing helps the researcher to get rid of preconceived ideas and hypotheses meanwhile 
going beyond his/her current analyses (Glaser and Holton 2004). Put simply, memo writing starts 
right at the beginning of data analysis and advances spirally; categories are refined to abstract 
concepts. Corbin and Strauss categorically underscore the point by contending that  “Memo 
writing should continue until the very end of the project, often including the writing itself”  
(Corbin and Strauss 1990:10).   
 
3.3.5 Theoretical Sensitivity 
When embarking on research, the researcher has either professional or personal experience 
affecting his/her perception. The notion of theoretical sensitivity must be understood against that 
backdrop. How far does the researcher take advantage of his or her previous experience to 
conceptualise the data before him/her? Are previous experiences an obstacle or an advantage in 
the exercise of developing theoretical concepts from concrete data? The notion of theoretical 
sensitivity brings together the researcher’s expertise on research and may improve 
methodological requirements in carrying out the research. Possibly, this might be the distinction 
between the experienced professional researcher and the novice. 
 
Theoretical sensitivity is the capability of the researcher to develop theories from the available 
data, that is, from particular to abstract reflexively (Schreiber 2001; Glaser and Holton 2004; 
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Hallberg 2006; Holton 2010; Birks and Mills 2015). Past personal and professional experiences 
of the researcher are of great significance because they determine the speed of conceptualising 
the data (Strauss and Corbin 1998).  Strauss and Corbin outline several sources of theoretical 
sensitivity including literature, professional experience, personal experience, and the analytic 
process gained as the analysis goes on because the researcher gets more used to theoretical 
sensitivity (Strauss and Corbin 1998). All this means that there is a great need for the researcher 
to employ all of the necessary theoretical skills needed to create theoretical categories from 
concrete data. There are two conflicting ideas regarding wide literature review before embarking 
on the exercise of theoretical category building. The first group discourages reviewing the 
specific field of research before creating core categories because the researcher might be 
influenced by the literature and find themselves at the risk of forcibly analyzing data based on 
the previous theories. Scholars found in this group include Glaser and Strauss in their original 
book, Glaser and Holton, Helen Heath, and Ólavur Christiansen (Glaser and Holton 2004; Heath 
2006; Glaser and Strauss 2009; Christiansen 2011). On the other hand, there are those who insist 
on reading widely so that the researcher gets to know different ways of formulating categories, 
conceptual ideas (Strauss and Corbin 1998; McGhee, Marland, and Atkinson 2007; Kelle 2011). 
In addition, some researchers find themselves bound to reading widely before the actual research 
undertaking because, occasionally, funding organisations demand proposals that have detailed 
literature reviews (Schreiber 2001; Charmaz 2014). “Thus, in today's world, a literature review is 
usually a necessary first step in beginning any research project, including a grounded theory” 
(Schreiber 2001:59). I agree with the argument that reading widely before embarking on a 
research project is compulsory.  It is not easy to do research without preconceived ideas. Even 
when researchers do not consult literature before conducting research, their preconceived ideas 
are ever present. They might have great influence on the research if researchers do not stick to 
principles. In order to be equipped with research skills and techniques and hence achieve desired 
research results, gaining experience and extensive reading are absolutely essential. Those who 
downplay the role of reading widely before embarking on any research downplay. Thinking of 
undermining preconceived ideas in normal circumstances is indeed an illusion. Prejudices, Hans-
Georg Gadamer argues, cannot easily be blown away (Gadamer, Weinsheimer, and Marshall 
2004). The most important thing to the researcher is to apply appropriate research principles.   
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3.3.6 Selective and Theoretical Coding   
As noted above, grounded theory is not linear, rather functions more like a networked web in 
which different nodes are accessed at any time for modification as Wuest puts it, “The process is 
far from linear, and the analyst is perpetually moving back and forth from the substantive line-
by-line coding to theoretical consideration, to memoing, and then back to substantive data coding 
(Wuest 2012: 238). In fact, substantive, selective, and theoretical coding take place at the same 
time. Selective and theoretical coding are a result of substantive coding. Specifically, selective 
coding begins when the researcher identifies potential core categories which act as hypotheses 
requiring more data to become saturated and hypothetically, no more categories can be created 
(Glaser and Holton 2004; Holton 2010). In fact, a category can be created at any time when the 
researcher sees a need to do so by constant comparative analysis. The process of selective coding 
continues until the core categories qualify to be integrated and associated with other categories 
(Glaser and Holton 2004). According to Rosalind Bluff, selective coding links all data and helps 
to give more explanation about the data (Bluff 2005).  
 
3.4 Symbolic Interactionism 
It is sociological and social psychological theory that was formulated by George Herbert Mead, a 
social psychologist from Chicago Sociological Tradition which maintains that reality is 
negotiated and renegotiated in the context of social interaction. However, it is Herbert Blumer 
who prepared a systematic analysis of this theory, and in reality, it is he who coined the term 
symbolic analysis (Thomas 1994; Jeon 2004; Blumer 2009). This theory was influenced largely 
by ideas from of William James, John Dewey, and Charles Horton Cooley (Fine 1993; Aksan et 
al. 2009; Crooks 2001). It is heavily imbued with pragmatic ideas of John Dewey (Mead 2000; 
Blumer 2009). Blumer expounds symbolic interactionism from three main premises: firstly, 
human beings deal with things based on the meaning these things have for them (human beings); 
secondly, the meaning of things emerges from the interaction between a person and other people; 
and thirdly,  meanings are controlled and modified through the process of interpretation, and 
thus, human beings are active actors in creating reality (Blumer 2009). The point that Blumer 
wants to insist upon is that human beings are not wholly controlled by the environmental stimuli, 
but do act according to their conscious interpretations. This interpretation is a result of both, the 
interaction with other people in a particular locale, and the communication between human 
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being’s “I” and “me” in which s/he is both a subject and an object of himself/herself. Since 
reality is negotiated and renegotiated when human beings interact, it follows that contexts are 
among the chief determinants of appreciating what is going on (Blumer 2009). As such, 
symbolic interactionism is at odds with essentialism and all theories that claim reality is 
independent of the human mind.  
 
Dauna Crooks outlines seven principles of interactionism which arguably summarise the 
important premises of the theory of symbolic interactionism.  
Human beings are endowed with a capacity for thought and that capacity is 
shaped by social interaction. Through social interaction people learn the 
meanings and symbols essential to expression of thought. This understanding in 
turn allows people to carry out action and interaction. As people interpret their 
situations, they modify the meanings and symbols used in action. Modifications 
are possible because people possess the ability to interact with themselves and 
to examine possible courses of action and the consequences of each action. 
Interaction within the self and with others allows people to understand a 
situation and make choices. The social context for interaction is society and 
society develops as a result of the interwoven patterns of interaction and action. 
(Crooks 2001:14)  
 
Based on these features, the theory of symbolic analysis has a strong link with grounded theory, 
taking into account the fact that one of its founders, Anselm Strauss is essentially a symbolic 
interactionist. Symbolic interactionism is closely associated with grounded theory because both 
of them aim at what Blumer calls “lifting the veils that obscure or hide what is going on” 
(Blumer 2009: 39),  meaning that the task of the researcher is to get to know the meaning hidden 
in the interaction, that is why Janice M Morse and Peggy Anne Field hold that “[t]he theoretical 
base for grounded theory is symbolic interactionism” (Morse and Field 1998: 22).  Underscoring 
the argument by W. Carole Chenitz and Janice M. Swanson (1986), the following scholars 
Cynthia Baker, Wuest, Stern argue that Glaser and Strauss were guided by the principle of 
symbolic interactionism to understand a society and how things work (Baker, Wuest, and Stern 
1992). This is evidenced by Glaser and Strauss when they wrote, “Field work was begun first at 
the private hospital and directed initially only by the frameworks of ideas known as the 
“sociology of work" and "symbolic interactionism" (Glaser and Strauss 2009: 157).  The close 
relationship between grounded theory and symbolic interactionism is further briefly well 
explained by Juliet Corbin and Anselm Strauss as follows:  
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They are able to make choices according to their perceptions, which are often 
accurate, about the options they encounter. Both Pragmatism and Symbolic 
Interactionism share this stance. Thus, grounded theory seeks not only to 
uncover relevant conditions, but also to determine how the actors respond to 
changing conditions and to the consequences of their actions. It is the 
researcher's responsibility to catch this interplay. (Corbin and Strauss 1990: 5) 
 
Generally, grounded theory and symbolic interactionism are related in such a way that the 
researcher who decides to employ grounded theory is bound to use symbolic interactionism, 
especially if the conducted research concerns social issues which involve interaction. Perhaps, 
Charmaz took advantage of symbolic interactionism to incorporate the theory of constructivism 
to grounded theory and come up with constructivist grounded theory.  
 
3.5 Complementary Theories  
Fortunately, the adoption of grounded theory has been a perfect fit to other theories which are 
useful in carrying out this study. Grounded theory comes together with symbolic interactionism, 
both of which underscore the point that in order to understand what is going on in society under 
study; the researcher should investigate what is going on in interaction. And secondly, it 
underlines the point that the researcher has to make efforts to understand the worldview of 
his/her research participants to collect relevant data. In this study, these two principles are in line 
with performance theory which accentuates the context of performance as one of the most 
significant features in analysing performances. The fact that performance theory is considered as 
a socially situated communication, exploring performances is as good as investigating 
interaction. Certainly, to understand Bena orature – considered to be a socially situated 
communication the researcher has to pay attention to interactions within the society, and more 
importantly to struggle to understand the world of the Bena. The same story could be said about 
social construction through narratives which holds almost the same stance, that reality is created 
by individuals through narratives. Therefore, symbolic interaction, performance theory, and 
social construction through narratives are key theories that complement each other. It is hoped, 
so far, that utilising all of them together will lead to grounding an effective theory.  
 
3.6 Applying Grounded Theory  
The main data of this study, different from many other grounded studies, is orature. In other 
words, the study aims at investigating how the Bena communicate in their orature. The 
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assumption is that orature is a mode of communication as maintained by Bauman (Bauman 1975; 
Bauman and Briggs 1990; Bauman 2012). Therefore, the study began by collecting elements of 
orature and immediately started analysis to derive categories which would direct subsequent 
direction and which kind of data is required to saturate the created categories. As pointed out 
earlier, in grounded theory, data collection and data analysis take place at the same time through 
the processes of coding, comparative analysis, and theoretical sampling all of which are 
connected to memo writing which begins right from the first to the last stage. For accurate 
presentation and description, however, these processes are presented separately, below.  
 
3.7 Data Collection  
The first stage, as suggested by Charmaz, is to gather as much data as possible through 
appropriate methods dictated by the nature of the study (Charmaz 2014). Schreiber insists that 
gathering data from many sources is crucially important because, in grounded theory, everything 
is data (Schreiber 2001). Collecting much data at the beginning enables the researcher to 
formulate a large number of categories which would later be filled out to their saturation points. 
In the context of this study, data was collected in both song and tale performances. Following the 
nature of the study and the situational factors in the early stages of data collection, not much data 
was collected becuase I did not get enough support from my the Bena of Mdandu. However, this 
did not hinder the analysis process which began immediately after the first data was at hand. 
Later, required processes continued till all categories were saturated in Lupembe where I 
collected much data.  
 
The selected elements of Bena orature were collected in two different places and several events. 
At the beginning, I collected several tales which were analysed through coding. The analysis was 
largely informed by post-performance discussions and other informal interviews related to 
orature performances and contents of orature. It was necessary to utilise ideas from such 
discussions because only through them did I get to know what Bena people mean when they 
communicate in orature performances in the context of their everyday doings. On such grounds, 
symbolic analysis argument is so crucially significant that the researcher aims at knowing what 
goes on when the researched interact aesthetically (through orature) (Blumer 2009; Jeon 2004; 
Crooks 2001; Fine 1993). 
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 To collect tales in the selected areas - Mdandu and Lupembe - I had to look for storytellers 
because this group of people are known by many native residents, and they are actually in small 
number. Different methods were used in different areas in accordance with situational contexts. 
In order to find renowned storytellers, song performers, and other orature performers, I had to 
rely on native residents in the areas of research, because they are familiar with them.  To find 
story performers in the context of the above-mentioned reasons, I used the snowball method. 
Snowball refers to a method according to which a group of participants is initially sampled for 
research; thereafter, subjects are asked to identify other appropriate subjects; and this subsequent 
group of people identify others. This chain goes till the required amount of data is achieved 
(Lewin 2005; VanderStoep and Johnston 2009). It is a useful method when the researcher does 
not know informants of their choice (Barbour and Schostak 2005). A good advantage of this 
technique is that the researcher creates a network of subjects through a few known individuals, 
and the researcher is able to meet people who share interests easily (VanderStoep and Johnston 
2009). On top of that, the researcher can meet his or her informants straightforwardly in case 
special information about any aspect of the carried out research is required. This is possible 
because they are already connected in a network. It should be noted that not all members in a 
network know each other, but they are connected directly and/or indirectly (Neuman 2007). This 
method worked perfectly well despite the fact that some subjects, whom I was directed to, 
refused to perform tales, arguing that they are not used to performing them. Some of them ended 
up performing one or two stories. At one time, I was directed to an old woman whom I was 
assured of attending several performances, from which a minimum of ten tales could be 
collected. Surprisingly, when I met her and informed my intention, she and her daughters burst 
into laughter saying that she could not even remember when she had told the last tales in her life. 
She insisted that her daughters participated in tale performances organised by their paternal aunt. 
Exceptionally, however, one day on our way home with my guide, after attending several tale 
performances, we met a virtuosic performer by chance. This performer, Martha Mpolwa, 
performed two tales pretty well at the tea collection centre. Had it not been my guide, she would 
not have done it because it was after we met her that my guide remembered that she too is a tale 
performer.    
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In Mdandu, the first place of doing this research, I approached tale performers through local 
government officials to assure informants that my presence in the ward was licit.  However, this 
did not work as expected; many people instead hesitated to cooperate. Most of them refused to 
perform tales. Those who agreed to perform did so in public, such as at the village office 
building, near the office, or at a local brew bar where everyone could participate. Despite living 
in the village for almost four weeks, it was difficult to be integrated into Bena society of 
Mdandu.  
 
Having been disappointed with such a situation in Mdandu, I informed my supervisor about the 
matter. She recommended that I should visit other places. Then I went to Lupembe (the eastern 
part of Njombe region). I decided this time to use a different approach. Instead of going through 
village officials who could then introduce me to tale performers, I found my guide who was 
tasked to introduce me to tale performers. It was my friend and classmate Perida Mgecha who 
introduced me to her father who later became my guide. Working as a primary school teacher for 
a long time, Mr Alfred Mgecha had enough skills to introduce me pretty well to tale performers 
as his nephew. In addition, this is the place where my parents originally come from, so my 
father’s and mother’s family names (Mnenuka (Kiyule) and Hongoli (Nguwila)) were quite 
common that people accepted me as a homeboy. This approach was successful. Contrary to 
Mdandu, this time people seemed warmer. Within a few days, lots of tales were collected - 
almost four times as many as in Mdandu, where I spent almost two months. It is in Lupembe 
where even children volunteered to perform tales. A total of four tales were performed by an 
eight to ten-year-old-girl. Data collection was consequently conducted successfully. People were 
relatively warmer than in Mdandu. Language-wise, they are more fluent in Bena than those in 
Mdandu, due to various historical and geographical factors.
49
 Every time I attended tale 
performances, I could stay there for hours till I got tired. Unlike in Mngate village, in Mdandu 
ward, where no one accepted telling stories at home, in Lupembe almost all stories were told at 
                                               
49
 Mdandu is the first headquarters of Njombe region. Even the name Njombe was coined in Mdandu. It is said that 
there were many trees called Mdzombe in Mdandu which is the origin of the name Njombe. Therefore, it used to be 
a town where even the colonial magistrate court building is still available. Again, that connects Njombe and the 
Great North Road. Arabs and Indians had once settled there, according to my interview with old people in Mdandu. 
Therefore, Mdandu was a multicultural town. These, I suggest, are the main factors that differentiate fluency in Bena 
between those in Mdandu and Bena people in Lupembe the fairly locked place. 
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performers’ homes except three tales which were performed in a tea field, a maize farm, and a 
tea collection centre. 
 
In a nutshell, the relationship between the researcher and informants is very crucial. As noted 
earlier by Angrosino, the nature of the interaction between the researcher and the interviewee 
influences research results (Angrosino 2007). Just to add one bit to that point, especially in the 
context of the Bena, being trusted as a member or an outsider has great influence on general 
research procedures. A good example is treatments I got from two different societies, one of 
which had regarded me as a stranger; and the other as a real member of the community. 
 
All wedding songs were collected from two villages of the Mdandu ward. I got the news about 
the first wedding ceremony three days before. It was the first evening in Mdandu. After I had 
settled with accommodation, I went out in the village for a short walk and to find where I could 
get an evening meal. A few meters from the main entrance gate of the guest house where I rented 
a room, I found a small local food hut. In Tanzania, such food services are commonly known as 
Mamantilie or Mamalishe. After ordering food, I began to exchange words with an owner of the 
hut. From such a conversation, I got the information about a wedding celebration to be held two 
days later in the next village. To confirm the news, the woman who owns the hut called her 
sister-in-law via a mobile phone. Her sister-in-law was also a member of the group of song 
performers in Itowo village. After that, I was directly connected to the song performers’ group 
leader with whom a phone discussion was held. On the next day, I went to Itowo, a 20-minute 
ride by a motorcycle. This trip was meant to fulfil two main functions: to get an official research 
permit from village authority, and secondly, meet Bena song performers to be briefed on how 
things are organised there. The same was done in Mngate village where a village executive 
officer informed the song performers group leader who came with a few members with whom I 
had a one-and-half-hour meeting and discussed wedding performances and other performances 
for me. Data from both villages were collected accordingly.  
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The researcher (fourth from left) and some Bena song performers discussing the organisation of wedding 
song performances in Itowo village (Photo by Kelvin Mgaya, November 2014) 
 
The analysis began immediately after collecting tales on the first day. Data analysis was analysed 
from audio files.  The major reason was a time limit. I had to stay in Njombe for only a few 
months before going back to the university. Waiting for transcribed texts could take months to 
accomplish the task. Nevertheless, audio files have much information compared to transcribed 
texts. Methodologically, audio texts are far much better than transcribed texts for analysis. 
Therefore, working with audio files was extremely useful.  
 
3.7.1 Research Area 
This research was carried out first and foremost in rural areas. A total of five villages inhabited 
by Bena people were visited. This includes three villages in Mdandu ward and two villages in 
Lupembe ward. The selection of the villages was guided by the availability of orature 
performers, namely song performers and storytellers. However, song performers’ selection 
criteria worked only in Mdandu ward, because when I went to Lupembe, agricultural activities 
were at the peak, so, it was quite hard to find song performances at this time.  
 
Additionally, other people were interviewed on their own so that the research is enriched with 
information on Bena culture. This was done to enable the establishment of a link between culture 
and orature. I interviewed two people in Njombe town: Rev. Joseph Muhehwa, a retired 
Lutheran pastor, and Mr Peter Nyalusi, a retired educational officer, who is now working in a 
private school in Njombe town. I was also informed about Rev Eliud Lulandala who lives in 
Kidugala village where he teaches a seminary about 24 kilometres westwards from Mdandu. All 
the three are on the committee that attempts to revive the Bena language and its orature. The 
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committee also campaigns for the performance of Bena religious songs in church services.
50
 It 
also spearheads the project of retranslating the Bible into modern Bena, the process that involves 
modifying Bena orthography likening it to Swahili’s to make it readable to Swahili literate 
because the majority can read Swahili.  
 
3.7.2 Data Collection  
Data was collected through different methods such as participant observation, discussion and 
interviews as described below. All of them were recorded by a sound recorder. The reason for 
employing a multi-approach method was to collect as much information as possible to enrich the 
study. It is advised that researchers in ethnographic studies should employ triangulation – 
multiple data collection techniques to reinforce conclusions and increase research reliability and 
validity of findings (Mouton and Marais 1988; Greene, Kreider, and Mayer 2005; Angrosino 
2007). Employing a variety of ways in ethnographic research projects is imperative due to the 
nature of the research. Michael Angrosino begins his chapter on Data Collection in the Field by 
cautioning that ethnographic field research is not the same as natural science research in which 
people assume that the microscope will always give the same result of the same sample to 
different people. Ethnographers, on the other hand, are likely to give different results from 
exactly the same sample. Several social reasons can influence data collection, mainly the nature 
of the interaction between the researcher and the interviewee (Angrosino 2007). That is why, to 
make sure rich information is collected, the researcher ought to use as many methods as possible.       
 
3.7.2.1 Participant Observation 
The researcher has two options to decide on his/her position when conducting research, either 
observe or observe while participating in the research – the latter is known as participant 
observation (Dawson 2007). “Observation is the act of perceiving activities and interrelationship 
of people in the field setting through the five senses of the researcher.” (Angrosino 2007: 37) 
According to Angrosino, this seems to be the easiest way of collecting data because it requires 
no interaction between the researcher and the people under study (Angrosino 2007). Participant 
observation is a technique of data collection, normally employed by anthropologists and 
                                               
50
 According to Mr. Joseph Mhehwa, the Church’s unit that works with Bena revival is very active. But the 
committee that involves all churches is rather very inactive due to slightly religious disagreements (Mhehwa 2014). 
(Personal Communication).  
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sociologists, whereby the researcher lives with the people s/he studies for some period to get a 
deeper understanding of their attitude (Dawson 2007). This method enables the researcher to get 
rich information about a particular practice that takes place within society (Lüders 2004).  
 
While conducting this study in Njombe, I lived with the Bena for the whole time of the 
fieldwork. Living among Bena people in Mdandu, I talked and discussed with them about many 
things apart from orature. It was necessary to socialise with informants to bridge a social gap. 
However, an initial approach to them, through village officials, and informing them that I came 
from the University of Dar es Salaam, might have increased the gap resulting in poor 
achievement in data collection. However, through the discussion with people in the village, I got 
significant contributions. This includes reasons for the rapid disappearance of the tale 
performance culture, storytellers, and the general shift of emphasis from Bena cultural orature 
performances to secular education. It was accentuated that many parents in Mdandu village 
would like their children to get modern formal education. Owing to this, every evening when 
children come from school, they are encouraged to study till they go to bed. Being uncertain of 
how things would be in the near future, an old man in Itambo village, a twenty-five-minute 
motorbike drive from Mdandu village north-westwards from Mdandu village, argued that the 
sudden change of cultural practices among the youth is extremely unpromising. He emphasised 
that old people find themselves completely isolated from a larger Bena society. 
 
The situation was more positive in other villages of Mdandu ward, particularly in Mngate village 
where I got many songs, relatively a satisfactory number of tales, chants, and few riddles. 
Proverbs were almost negligible. In Itowo village, I participated and collected a good number of 
wedding songs in the actual wedding celebration. Nevertheless, no one was ready to perform 
tales except one old man who promised to perform tales but ended up telling a village history 
and how far he knows Bena people in general. Indeed, he was a good speaker. I got much 
information concerning the Bena, some of which is reflected in orature. It might be that people 
were fearful of performing tales to me on the same grounds as those in Mdandu - the lack of 
trust.   
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3.7.2.2 Interviews  
Interviews were one of the methods through which the data were collected. Interviews are held to 
enable the researcher to obtain a variety of information including beliefs, attitudes, norms, and 
values from the respondents (Bryman 2012). Jack Sanger holds that when the researcher is 
hampered by a shortage of time, interviews are the best method for collecting data quickly 
(Sanger 1996). Usually, interviews are carried out as normal conversations between the 
researcher and his/her interviewee in which they share experiences while the researcher keeps 
his/her purpose at hand. This is why Gordon Rugg and Marian Petre shorten the definition of the 
interview as “a conversation with a purpose” (Rugg and Petre 2007:135).  
 
Of the three types of interviews, namely structured, semistructured and unstructured interviews, 
this study employed semistructured interviews. I had a prepared list of topics and left some space 
open for whatever that could have appeared in interview’s sessions. For this specific type of 
research, many questions stemmed from the main aim of the research. This type of interview is 
used when the researcher does not have a chance of meeting with their respondent quite often 
(Bernard 2006). Since the questions aimed at getting a deeper understanding of people’s worldly 
experience, especially modernity through and in their orature, an open question was a rule of 
thumb to allow respondents to explain what they know about modernity as far as their orature is 
concerned. Most of the interviews were conducted on a face-to-face basis.  
 
In most cases, interviews were carried out after performances because much of the discussion 
centred upon the interpretation of the performed genre. Sometimes, interviews were held before 
performances to collect information on the general knowledge of orature which was about to be 
performed. Other aspects in the information gathered prior to tale performances include famous 
performers, time and places where they take place, and the role and frequency of performances 
of orature. Questions about how one became a performer were asked to all performers. It was 
important to know whether they learnt from other performers or were formally trained. The 
experience and opinion concerning the current status of orature and the general trend in the 
future are some of the issues which were discussed before actual performances. All this was done 
to make the relationship between the researcher and performers become friendly and to reduce 
nervousness during orature performances. In the weddings, interviews were administered after 
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wedding celebrations. At this time, Bena song performers had enough time to discuss with me 
about several things I raised concerning performances they had just finished. Some of the issues 
discussed included the choice of songs in specific contexts, composition, composers, and 
meaning of performed songs in the context of celebrations. Interviews were held with individuals 
or with a group of people. Other informal interviews were held in different places when I 
encountered resourceful informants. 
 
3.7.2.3 Group Interviews and Group Discussion 
This is a technique of collecting data which involves the researcher and respondents with a 
similar background. A number of about 5 or 6 to 10 or 12 participants are guided by the 
researcher who works as a moderator. The aim is to gather information from participants in a 
form of question-and-answer discussion (Berg 2001; Patton and Patton 2002; VanderStoep and 
Johnston 2009). According to Bruce L. Berg, this method is useful when the researcher meets 
with his/her respondents once (Berg 2001). The purpose of using this method is to get access to 
views, opinions, experiences and attitudes of people under research. The meaning that the 
researcher gets from group interviews is more socially accepted since the process involves 
discussions among participants who take over from each other. In so doing,  the researcher gets 
much information (Berg 2001). It is cost-effective in that the researcher gets much data from 
many individuals in a short time (Patton and Patton 2002). According to Russell Bernard, a 
group should include a certain number of people. If the group is small, only a few loudmouths 
will dominate the discussion, and when the when the group is large, it is difficult to manage 
(Bernard 2006). This method enables the researcher to access a great diversity of views from the 
participants (Patton and Patton 2002). A similar idea is underscored by Madumulla (1998), who 
recommends that the researcher should not depend on only one or two informants to get detailed 
information with less disrepute. Following "synergistic group effect" group interview may 
provide as much data as possible, above all, arriving at a solution is easier than conducting an 
interview with only one person (Berg 2001).  
 
In this research, only one group interview was conducted. In that interview, the notion of 
modernity among the Bena was one of the points of discussion. The interview was held in 
Itambo village office attended by eight men. In addition, other discussions were held after tale or 
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song performances about the performed songs and tales. The discussions held after song 
performances were very interesting. I came to understand a lot of things including composers 
and reasons that led them to craft such songs. Many songs were a result of life experiences and 
issues observed in Bena society. Of much interest was the deployment of figurative language in 
songs and the notion of copyright. In one of the discussions about a song that had been 
performed, I asked why they performed somewhat different from the song that I know (this is 
recorded in a DVD). All members unanimously replied that they could not perform exactly like 
the recorded song because they do not want to be seen as speakers of other groups; they attempt 
to perform original songs that identify their group.  
 
After every song performance, the discussion about the performance was conducted. Two types 
of song performances were attended; performances for me and actual performances. In actual 
performances, interviews were held after all songs had been performed. The discussions on 
performances specifically for me were held after each single song performance. On the tales, 
post-performance discussions were held after each tale performance. In such discussions, 
interpretations of different plots in the performed tales were discussed while putting into 
perspective the contemporary Bena world. In both cases, discussions were by far very effective, 
and many members of the audience contributed to the discussions.  
 
3.7.2.4 Recording Performance, Interviews and Group Interviews 
Before actual performances, all recording devices were tested by conducting pilot sessions when 
normal conversations took place. Apart from using a professional sound recorder, a smartphone 
was used as a backup so that in case something went wrong with the sound recorder, data 
recorded by a smartphone would have been used. Video clips were rarely recorded because in 
most places people were not ready to be photographed or movie recorded. They objected to this 
for social reasons, not for ontological reasons.
51
 Initially, all recordings were to be preceded by 
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 Marjolijn Aalders Grool in his book Verbal Art of the Fon (Benin) reports that some performers refused to be 
photographed for the fear of their soul being taken away with the researcher, Grool. They told the researcher that 
they would have joined the ancestors with a broken soul (Aalders Grool 2013:45). In this research, the main reason 
for denying being photographed is presumably the fact they thought they were not well dressed and they doubted 
about the usage of the photos. In most cases when I took a photo a question was raised, “Why and where do you 
want to send the photo?” Even after ensuring them that photos were specifically for research purposes, they still 
seemed very unsettled. To eliminate such discontent, I stopped taking photos.  
87 
 
mentioning the basic information of performance events. I planned to record myself reporting 
place, time (day and hour), performer’s name and age, and describing the general scenario of the 
place and situation by explaining the number of audience members, weather, and reporting any 
general event in a village that might influence performances.
52
 But this did not apply because 
people were not happy to hear this, so all such information was recorded in a notebook. During 
performances, I took some notes in my mobile phone. The prior plan was to write on a notebook. 
But doing this created very unusual environment.
53
 Everything that seemed potential and 
influential to the orature performance, such as audience reactions to singing, laughing or any 
interference was also noted down. The reason for doing that is because all these are part of the 
performance and may influence the content and style of performers. After performances, all 
discussions about performed genres were recorded in full. The recorded files were then stored on 
a laptop, hard drive, compact discs, and digital video discs. It was not possible to upload to 
Dropbox storage as planned because of the limited space.  
 
3.7.3 Reviewing Bena Documents  
Written documents on Bena people, particularly its history, culture, and orature, were surveyed 
to get more information about the Bena. This helped to easily identify continuities and changes 
in Bena society. Documents reviewed include Bena songs and dance tapes, CD’s, DVD’s, 
monographs, and dissertations. Others include scholarly articles in journals, reports and books.  
 
3.8 Data Analysis 
It does seem difficult to present grounded theory as it operates. Stages presented in a written 
form may mislead because it is challenging to show how the processes of data collection and 
analysis take place simultaneously. In this study, as stated earlier, data collection and analysis 
were undertaken simultaneously. I started to analyse the collected data by listening to the 
recorded files while coding each element of orature. After a few tales had been coded, categories 
slowly began to emerge. As the analysis was going on, more and more categories emerged. Some 
of them were closely related while others had completely new features that did not fit in any 
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 This part benefitted from Okpewho (1992) in his orature research instruction to young scholars.  
53
 Every time I jotted down something in a notebook, I drew attention to almost to all the people. Each one of them 
was eager to know what was written down. Seeing this, I decided to a mobile phone where no one seemed much 
concerned about. 
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existing category. Later, created categories were filled with more properties. After analysing all 
texts, several categories had already been created. To remain with only saturated categories, 
some categories were formed by collapsing related categories. After collapsing, efforts were 
made to saturate them. However, some of the categories were omitted because they could neither 
be combined with other nor had they adequate properties. In the course of data analysis, a core 
category emerged. A core category is a powerful category that the rest of the categories can be 
related to. A core category has several features such as being at the core of the studied society. It 
is a category that can be used to explain other categories (cf. Corbin and Strauss 1990; Hallberg 
2006; Holton 2010). At this point, substantive coding which involves open and selective coding 
was accomplished. The discussion in Chapter 5 is centred on the categories that emerged in the 
analysis of Bena orature.  
 
Chapter 6 examines the relationship that exists between the core category and other categories. 
The relationship binds them, and finally, the researcher moves to another important step, i.e. 
integrating the conceptual categories to form grounded theory. It must be emphasised that what 
has been all the time written in the memos are of much help at this stage. It is through such 
memos that a link between conceptual categories of the fractured data in open coding is 
established (Jones and Alony 2011). At this level, literature related to the associated concepts is 
consulted to fortify the established relationship, especially from substantive theory to formal 
theory.  
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A tentative sketch showing how grounded theory operates 
3.9 Conclusion  
This chapter has offered explanations on how the research has been carried out right from day 
one in Njombe. Challenges encountered and methodological manoeuvring of applying grounded 
theory has been indicated. Also, a brief description of the main principles of conducting 
grounded theory methods has also been outlined. The last part has succinctly clarified how 
grounded theory has been applied in this study. Indeed, grounded theory has shaped the whole 
work and makes it appear as it is.  
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4 A DESCRIPTION OF THE BENA WORLD OF ORATURE 
 
4.1 Introduction 
This chapter gives a description of Bena orature and the context in which it is performed. It is an 
entrance to the world of Bena orature to present a general picture of the Bena orature world. This 
chapter begins by describing languages spoken by the Bena in research areas. These languages 
allude to languages used in orature performances. Of all elements of orature discussed in this 
chapter, only two elements will be presented, namely tales and songs in which a general account 
of the environment, events, and contexts of orature performances is given. Such an account 
fosters an understanding of the elements of Bena orature in question, and above all, it puts 
orature in a context that establishes a strong link with other social, political, and economic 
aspects. Also, the description of those events allows the researcher to interpret orature parallel to 
the society’s ontology. It is worth knowing that Bena people are not homogeneous. Therefore, an 
outline provided here is confined to those who have retained Bena values. Others are pressured 
by social factors not to practice Bena customs. Included in this group are some Christians who 
are prohibited from observing some Bena cultural practices on the basis that they are satanic, 
uncivilised and above all such practices are deemed unchristian. Others abandon Bena cultural 
customs on personal grounds. However, tales are not among the ‘unwanted’, perhaps because 
cultural issues interwoven in tales are so compressed that sorting out ‘satanic’ aspects becomes 
almost impossible.
54
  Tales are, in fact, considered to be a ‘clean’ native element of orature. 
Except for tale performances, many Bena songs are event-specific; and the main events among 
the Bena are wedding ceremonies, grave building, and political contexts. A brief outline of each 
of these events - particularly Bena marriage and grave building - is also presented in this chapter.  
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 Most cultural issues are interwoven in tales to different degrees. Some of them are conspicuous and others are not 
as readily perceived. I am convinced that most of the cases in which dead characters come back to life in tales are 
closely associated with the belief that dying is a transformation of life. That is the reason that commemoration of the 
dead and kutambika – ‘ancestral prayer’ is common. It is my conviction that metaphors regarding monsters and 
magic creatures which come from nowhere intending to harm and rescue human characters respectively are drawn 
from their ontologies. For example, instances of people being rescued by unknown magic creatures are also tied to 
the belief in ancestral spirits who protect people, especially those who adhere strongly to cultural values. Even the 
monsters that purport to destroy human beings do not come from nowhere; these were once human beings but did 
not fulfil their obligations as expected by their societies. It is for this reason that those who died without fulfilling 
some societal expectations have to be cleansed by specific rituals (cf. Alembi 2002; Mbiti 1990). 
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4.2 The Bena People 
The Bena people are found in several regions in Tanzania such as Ruvuma, Iringa, Morogoro, 
Mbeya, and Dodoma; but the vast majority live in the Southern Highlands of Tanzania, mainly in 
Njombe region (cf. Nyagava 1988; Monson 2000; Chitimbe and Liwenga 2015; Simons and 
Fennig 2017). This study focuses only on those who live in Njombe region, specifically, 
Lupembe and Mdandu divisions, located in the East and West Njombe region, respectively. 
Among the economic activities carried out by the people located in the region under study, 
small-scale agriculture is the most important (Temu and Due 2000). However, timber farming is 
becoming increasingly popular in some areas of Njombe such as Njombe-Rural (Lupembe) and 
Makete districts. Since language is one of the key aspects in orature, it is worth discussing 
language composition in Bena society. The next section, therefore, offers a brief explanation of 
language practices and the debates they have sparked.  
 
4.3 Contemporary Language Composition     
The Bena perform orature in a situation where linguistic tensions between the Bena and 
Swahili
55
 languages continue to mount. While Bena and Swahili were the only languages for 
some decades resulting in the current Bena versus Swahili tensions, elements of English are 
slowly finding their way in, as the secondary school expansion program has made it possible for 
almost all students who complete primary school to enter secondary education. Since the 
medium of instruction in all secondary schools in Tanzania is English (except for the Swahili 
subject,) most young people who have attended secondary school know some English words, and 
of course, some of them understand English  fairly well. Owing to this, some English words are 
used in day-to-day communication side by side with Bena and Swahili words. In addition, most 
popular programmes on regional and national radio and television channels mix English and 
Swahili codes. According to Shani Omari, a good number of Bongo Fleva music songs -  one of 
the most popular forms of music genre in Tanzania - use a substantial number of English words 
(Omari 2009; Reuster-Jahn 2014). Therefore, this music popularises English words to every 
corner of the country, including Bena villages. Thus, English-Swahili code-mixing is not only 
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 This is the language spoken in most parts of East and Central Africa. It is also the national language and one of 
the official languages in the United Republic of Tanzania where it is used as a medium of instruction in primary 
schools. It is also the national and one of the official languages in Kenya, Democratic Republic of Congo and 
Rwanda. 
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common, but is becoming increasingly popular. Briefly, English gains space bit by bit in the 
society that for several decades has experienced Bena-Swahili language use. It should be noted 
that the shift from a strictly Bena speaking society to a Bena and Swahili one has not occurred 
without challenges. It has aroused mixed feelings among the Bena, dividing them into two main 
groups: ‘conservatives’ and ‘liberals’. The former is unhappy about the current situation, where 
Swahili use has expanded beyond formal activities. It is no longer surprising to hear the Bena 
people conversing about social issues in Swahili at home (cf. Morrison 2011). Conservatives are 
afraid that, in the near future, the Bena language will disappear. It is this group that makes efforts 
to revive the language by teaching it to the youngsters. The second group is composed of those 
indifferent to linguistic diversity among the Bena, some of whom believe that one day no one 
will be speaking Bena, regardless of the efforts made by some people to ‘rescue’ the language.  
 
Rev. Joseph Mhewa a recently retired Lutheran pastor, and Rev. Eliud Lulandala, a long retired 
Lutheran pastor, are troubled by the rapid spread of Swahili among the Bena. They think that 
immense cultural values embedded in the Bena language will be lost if the language is left to die. 
They are optimistic and still think something can be done to revive Bena and maximise its use. 
They would like to see Bena being spoken the way it was twenty years ago.
56
 Lulandala blames 
the government of the United Republic of Tanzania for carrying out two-fold functions in the 
spread of Swahili. The government provides incentives for developing the language, and 
secondly, the government prohibits the use of vernacular languages in all formal events.  
Tatizo ni serikali kuruhusu kuenea kwa Kiswahili bila mipaka huku lugha za 
jadi zikiendelea kunyimwa nafasi ya matumizi. (Lulandala 2015 p. 
communication) 
 
“The problem is the government itself. It allows the unconstrained spread of 
Swahili while vernacular languages are suppressed.
57
  
 
After living in different places, both within and outside Njombe region, Peter Nyalusi is of the 
opinion that the current linguistic situation in the region has reached a point of no return. It is 
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 These concerns are shared by Peter Kilemile, a librarian at the University of Dar es Salaam. He claims that the 
Bena language has several words whose concepts cannot be found in Swahili. Bena people who do not know the 
language miss lots of concepts (Kilemile 2014).  
57
 Unless stated, all translations throughout this work from Bena and Swahili to English are mine.  
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unrealistic to think of reverting to the old days. As a retired education officer, he thinks that the 
death and disappearance of minor languages in the context of Tanzania is inescapable.  
 
While Lulandala accuses the government of minimising the space of the Bena language, 
Mhehwa thinks differently. He is convinced that the problem lies in the fact that Bena people do 
not know how rich their culture is; that is why they do not feel concerned when Bena language 
space gets more and more limited. They believe that unless the government decides to spearhead 
the rescuing program, all local efforts will end in vain. Mhehwa is hopeful that the government 
will be required to give just a little push to change completely the direction in which the Bena 
language is heading. To make their dreams come true, Lulandala joins hands with all 
organisations that support the development of the Bena language. Currently, there are 
publications from two organisations: the Church Language Committee
58
, which has published a 
Bena learning booklet, and SIL International, which has published some booklets including a 
students’ and teachers’ guide for learning the Bena language and several Biblical stories in the 
Bena language. The question of language purity was one of the issues that some Bena people 
were concerned about.
59
  
 
Social and political factors are among the chief driving forces that account for the spread of 
Swahili language. The enormous influence of secular education and religions (Christianity and 
Islam) has hastened the diffusion of Swahili among the Bena. In primary schools, children are 
forced to communicate in Swahili. Vernacular languages are strictly prohibited, including the 
prohibition to perform orature in vernacular languages. Also, all books used in kindergartens and 
primary schools are written in Swahili except English course books. Therefore, to be literate, one 
has to learn Swahili.  Swahili is the formal medium of instruction in the primary education 
system. Consequently, parents find themselves exerting much pressure on their children to learn 
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 This is a committee made up of Anglicans, Roman Catholic (RC) and Evangelical Lutheran Church of Tanzania 
(ELCT) in Njombe region. However, the ELCT section for the development of the Bena language was active 
spearheaded by the retired Pastor Joseph Mhehwa, at least up to 2014. 
59
 Mhehwa said that while travelling to different villages in his project of rewriting the Bible in Bena language, he 
came across many people who were of the opinion that the Bena language is not given its due respect because the 
majority of its speakers mix codes while borrowing much from Swahili (Mhehwa 2014). This was even evident 
during tale performances when the audience demanded performers to perform in Bena whenever s/he used several 
Swahili words. Sometimes, performers had to correct themselves attempting to perform tales in pure Bena language 
despite the fact that the researcher insisted not to pay much attention to the whole idea of language purity.  
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Swahili to excel academically. Pili Eliud Saasame, an eight to ten years old female pupil who 
performed several Bena tales, told me that she performs in Swahili the Bena tales performed at 
home by her grandmother; yet she performs in Bena the Swahili tales performed by other pupils, 
or read in books at school. Saasame admits that there are challenges, especially when performing 
Bena tales in the Swahili language, because of her limited knowledge of Swahili vocabulary nor 
can she sing in Swahili the Bena songs embedded in tales.
60
 A similar case occurred in Mngate 
village. A tale performer, Flora Mbembati, aged around 48, said that she gets tales from different 
sources, such as the radio and books she read when she was still a pupil.  Many other tales, 
however, she got from tale performances by her mother. When she attributes her tales to radio 
and books, as a matter of fact, she is referring to Swahili tales. Therefore, translanguaging
61
 in 
orature performances is in full swing in Njombe. Such a situation might explain why some 
storytellers employ a great deal of Bena-Swahili metrolingualism
62
 in Bena tale performances.  
 
Christian and Muslim ceremonies contribute greatly to the flourishing of the Swahili language. 
All services are now held in Swahili. Several decades ago, religious services, especially songs in 
the Lutheran and Anglican churches, were still held in Bena. According to some people, Bena 
services came to an end in the 1970s. When asked why church services switched from Bena to 
Swahili, Mhehwa thinks that the shift was influenced by young pastors who little by little started 
to use Swahili, replacing Bena. He assured me that no formal meeting or declaration was made to 
stop using Bena in church services. Swahili and Arabic are commonly used in mosques, unlike 
Bena. I had an informal talk with Mohamed Abraham Kilagwa - commonly known as Mzee 
Mwandula - who was around 70-80 years old. While taking an evening walk in Mdandu village 
along the newly constructed tarmac road, I saw an old man sitting alone in front of his house. 
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 Mr. Celestino Mwalongo, a secondary school teacher teaching English language and literature in Dar es Salaam, 
and Mr. Joram Kilemile an employee of the University of Dar es Salaam, at different times, explained to me that 
there are many cases in which one cannot get the exact meaning of Bena vocabulary when they translate into 
Swahili. Kilemile, specifically insisted that there are some words in Bena which have several senses but have only 
one Swahili equivalent.  
61
 This is an educational term coined by Cen Williams which refers to a practice in a bilingual classroom whereby 
the input (reading and listening) is in one language and the output (speaking and writing) is in another language 
(Wei 2011).  
62
 According to Emi Otsuji and Alastair Pennycook, metrolingualism is a context in which two languages are 
employed to facilitate communication and there is little or no attention paid by the speakers when the two languages 
are used (Otsuji and Pennycook 2010). 
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Next to him hung a bunch of ripe bananas, which he was selling. I approached him as a customer 
and started a discussion of various issues regarding the short history of the village. He told me 
many stories about Indians and Arabs who had stayed in the village during colonial times. He 
showed me several houses on the other side of the road which were formerly owned by Indians. 
He added, “Hata sisi tumekuwa Waislamu kwa sababu ya Waarabu walioishi hapa miaka hiyo. 
Unajuwa baba zetu walisilimishwa kwa nguvu na Waarabu.” This means,“Even we are Muslims 
because of the Arabs who settled here in those years. You know even our fathers were forcefully 
converted to Islam by those Arabs”. Questioned by me, he stated that he had never heard Bena 
spoken in the mosque in Mdandu. He explained that most of the preachers came from other areas 
and hence only Swahili and Arabic could be the languages of prayer.   
 
Finally, political meetings at all levels are required to be conducted in Swahili. Should someone 
not understand Swahili, interpreting services are offered. In such cases, anyone can volunteer to 
interpret. Given this linguistic environment, Bena people are therefore exposed to Swahili 
language and its culture including Swahili orature. On the one hand, they have an advantage of 
learning and using another language which makes them bilingual, on the other hand, they 
minimise the roles of their own language.  
 
The language policy of Tanzania is another factor that accounts for the rapid spread of Swahili. 
The policy provides freedom for citizens to use their vernacular languages. “Our people shall 
continue to use and be proud of their vernacular languages” (Ministry of Education and Culture 
1997, Section 1.2 Vernacular Languages, Subsection 1.2.1). However, its implementation is 
extremely tricky.  The medium of communication in all formal public premises including radio 
stations and television channels is exclusively Swahili, although, songs, dances, and other arts 
are allowed to be broadcasted in vernacular languages. Such arts are common in public and 
private radio and television channels. The interpretation of this policy translates into narrowing 
or completely erasing the vernacular languages’ space. Implicitly, vernacular languages are 
“(un)officially” banned in Tanzania. The Broadcasting Services Act, 1993, Section 15 (a)  states 
that “every free-to-air licensee shall ensure that only official languages, namely Kiswahili and 
English are used for all broadcasts except where specific authorization has been given to use 
96 
 
non-official languages” (The United Republic of Tanzania 2005). By enacting this law, the 
government declared its intention to make vernaculars in Tanzania a thing of the past.  
The linguistic composition in Mdandu and Lupembe divisions should be envisaged against this 
general Bena-Swahili linguistic backdrop. Since the two areas are not zones of language contact 
because they are surrounded by Bena communities, Swahili is the only non-native language 
employed in their everyday life. Had there been languages from other societies, perhaps, 
concerns over Swahili might have been expressed differently.
63
  
 
4.4 Elements of Orature  
Who is entitled to categorise orature: the researcher or the native user of the art? Perhaps even 
the hot debate in the 1970s sparked by Ruth Finnegan’s argument that there is no epic in Africa 
stemmed from the same problem (cf. Finnegan 1970; Johnson 1980; Mulokozi 2002; Finnegan 
2012). Finnegan denied the existence of epic in Africa, basing her arguments on the written texts 
criteria. Reacting to her opinion, many scholars, Africans and Africanists, produced a good 
number of works on African epic (Okpewho 1977; Johnson 1980; Mulokozi 2002a; Mulokozi 
2002b; Condé 2004). Not convinced by these authors, in her second edition Oral Literature in 
Africa (2012) Finnegan says: 
At least in the more obvious sense of a ‘relatively long narrative poem’, epic 
hardly seems to occur in sub-Saharan Africa apart from forms like the (written) 
Swahili utenzi which are directly attributable to Arabic literary influence. 
(Emphasis mine) (Finnegan 2012:108) 
 
Yet cultural relativity renders one genre into different artistic realisations as noted by Ben-Amos 
(1971). Confronting the problem, Isidore Okpewho suggests that scholars should approach the 
orature of a society in relation to other societies in order to theorise concepts easily (Okpewho 
1992). However, this may be dangerous if researchers overlook the roles played by the native 
users of the art under study. It has been argued that Bascom’s classification of prose narratives 
(1965) as either myth, legend, or tale - still used by orature researchers -  is irrelevant to some 
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 My home village, Mkongotema, is composed mainly of two societies, i.e. Bena and Ndendeule. Each one has its 
own language. Since people are exposed to hearing different languages in their day to day activities, concerns about 
Swahili are very minimal. Again, Swahili appears to be the neutral language that facilitates communication between 
the two ethnic groups, whose settlements are patterned more or less on ethnic lines. In this way, roles played by 
Swahili in Mkongotema village are different from those in Lupembe and Mdandu.   
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African societies (Finnegan 2001). Gary H. Gossen, writing on Chamula genres, observes that 
the European terms such as myth, legend, and folktale are unable to make the most of Chamula 
verbal behaviour.
64
 Unless the researcher decides to enter the Chamula world, such terms might 
lead to inappropriate categorisation. Apart from the fact that Chamula genres depend on each 
other to maximise full realisation of their performances, they are closely associated with their 
cosmology (Gossen 1984). In other words, to understand Chamula orature, one needs to know 
their worldview.
65
 In this study, therefore, the categorisation of orature is based on performances 
and native users’ categorisation. However, universal concepts are used if they do not conflict 
with the native categorisation.   
 
Based on the above argument, I argue that native speakers should be given the priority and 
scholars should be tasked to look at orature through users’ eyes. In many cases in my fieldwork, 
after folktales had been performed, I asked for clarification of the misunderstood plots and some 
phenomena about the performed tale, not only the performer but even members of the audience 
explained in detail. This means that some texts are well known in the society and play a central 
role in performance. The same can be said about the notion of the line as a written script and line 
as a musical piece. Most probably the main problem, as they have hinted at in their very same 
works, is that literate people find difficulties to comprehend the oral world (cf. Okpewho 1992; 
Mulokozi 2002).   
 
Having reviewed the literature on folklore and orature, I went to the field with a prior list of 
elements of orature such as tales, riddles, puzzles, songs, and proverbs. However, I was cautious 
not to generalise. Having grown up among my kin, I was aware of the existence of some of these 
elements of orature. In the discussions held before tale performances, I wanted to know how 
different elements of orature are performed. I noticed that most of the elements are there, but 
their different appellations are not important at all. In Mdandu, all elements of orature except 
songs were referred to as simo – ‘narratives’ from the verb sima – ‘to narrate’ or ‘to perform 
narratives’. In Lupembe, two different names were given by different performers. Some call 
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 I call it orature because it is all about verbal arts.  
65
 This is the main principle of symbolic interactionism by George H. Mead and Herbert Blumer (Mead 2000; 
Blumer 2009). 
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them simo, others name the elements as ssoto and some make use of both words interchangeably. 
Insofar as my research does not contradict the performers’ categorisation of orature, I will 
employ the term ‘tales’ and ‘songs’ as classified by other folklore researchers.  
 
As I started collecting data, I noted that there is no formula in simo performances. After making 
sure that everyone was attentive, Athanas Mgaya, the first performer in my fieldwork, started 
performing a tale. Several hours later, around 17:00 local time (+3GMT), I participated in a tale 
performance session held by three women. After we had agreed who should start to perform, 
Madalena Mtonya (Elesi) uttered the words “simo, simo!” and then paused for some seconds. No 
response was made, but the audience fell silent. All eyes turned to her. She began performing. To 
my surprise, she started performing something that was neither a tale nor a song, but something 
in between; a short poetic composition that took less than two minutes to finish. It was fixed in 
terms of wording, leaving very little room for the performer to make any changes. After the 
performance, she explained a short narrative in the composition.  
 
A few weeks later, I went to Lupembe 92 kilometres from Mdandu. Two men in two different 
places started tale performances by a similar prelude, yet they performed differently. The first, 
Onald Swale, performed it more or less like a tale. The second, Halimoja Swale, chanted. Neither 
performer was able to explain this element. I decided to call it soto
66
 because when I asked what 
it was, ssoto was the first name given. However, later, Halimoja subsequently held that all oral 
arts except songs are called ssoto. The third performer, Zebedayo Swale, performed in isolation. 
According to him, these were short compositions to amuse children because of their poetic 
nature.  
 
Thus, Gossen is right in arguing that the task of categorising orature should be left to the society 
that practices it; but the researcher is entitled to do so in the manner that reflects ‘universal’ 
concepts as long as the concepts are in tune with each other, i.e. universal concepts do not 
misrepresent native categories.  
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 In order to differentiate from the term ssoto, the catch-all term for ‘orature’, I use soto with a single s to stand for 
this prelude.  
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Orature is widespread over almost the whole African continent especially in Sub-Saharan Africa 
(Finnegan 2012).  Similar elements are found nearly everywhere except a few elements that are 
specific to some societies. The more politically centralised societies in Southern, Central, West 
Africa and those found in the Great Lakes region had more elements of orature than those which 
never experienced a centralised political system. Such societies had specialised artists who 
underwent formal training to become professional performers for kings or chiefs. Their 
performances served to praise rulers or to document a kingdom’s history (Finnegan 2012; 
Okpewho 1992; Vansina 1980; Mulokozi 2002). The collapse of a kingdom led to either the 
disappearance of performances or the formation of other forms performances which assumed 
new roles (Gunner 1986; Diawara 1997; Conrad 2004).
67
 Hence not all elements of orature are 
found in every African society all the time.  
 
4.4.1 Elements of Orature among the Bena 
Elements of orature performed among the Bena include riddles and puzzles, ‘children's 
improvised games’68, tales, proverbs, songs for children or for adults, jokes, and soto.69  Each 
element is performed by a specific group. The distribution of performances is dependent upon 
age and sometimes sex. For example, some stages of girls’ rituals of passage among the Bena 
involve song performances attended exclusively by women. Orature for children includes riddles 
and puzzles, tales, children’s songs, and ‘children's improvised games’. Apart from tales, which 
are commonly performed by old people, other elements are performed by children themselves or 
accompanied by adults, who assist the children. In families composed of only a few children, 
parents play a central role in performances to instruct their children. The absence of adults does 
not preclude orature performances. In such cases, children intervene to perform tales and riddles 
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 After its independence, the Tanzanian government banned chiefdoms in order to strengthen national unity. By 
doing this, arts associated to chiefs are disappearing because they are no longer performed in the way they used to 
be.  This is more evident among the Haya who used to have such performances. In much the same way, Elizabeth 
Gunner and Mamadou Diawara show that after the loss of socio-political power among the Zulu in South Africa and 
Mande speaking people in Mali resulted in poets assuming new roles (Gunner 1986; Diawara 1997a).  
68
 The term used by Gary H Gossen in the categorisation of the elements of orature in Chamula orature. It fits well in 
the categorisation of Bena orature too. 
69
 This is a short poetic composition performed (usually chanted or said) as a prelude to tale performances or in its 
own. This is a Bena word for tale, riddles, and puzzles, i.e. verbal arts with the exception of songs. Since it was the 
first element of orature to be performed by several performers, and called by that name by the performer before 
generalising later to encompass other elements mentioned above, I temporarily use this soto to refer to this kind of 
art. 
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and eventually become experts.
70
 However, some elements of orature are performed across all 
ages, especially tales. As presented in Chapter 5, post-performance tale discussions reveal that 
the contents of some tales are exclusively for adults.  
 
Since time allocated for the fieldwork was limited to only four months, only two of the elements 
of orature were researched:. adults’ songs and tales. These elements were selected because it is 
easy to collect them, and above all, they are content-laden in the sense that they contain a wide 
range of themes and stylistic repertoire. This is one of the reasons that made text-centred theorist 
concentrate on narratives. Many songs are performed reflecting occasions on which they are 
performed. Their content is more or less event-dependent. Therefore, collecting wedding and 
grave building songs in real events enriched the analysed data in terms of its rich cultural values 
and the societal ontology embedded in those events. Again, since tales are regarded as orature for 
children, selecting tales and songs represents the whole Bena society in the sense that the data 
may show, on the one hand, how children are entertained by narratives, and how children are 
guided to be Bena on the other in the modern world.  In addition, songs expose what Bena people 
think of their world in the content of the bigger modern world.    
 
4.4.1.1 Tales 
Of all elements of orature, “the tale” faces the greatest difficulties in getting the appropriate 
name. Some names proposed derive from classificatory criteria (Bascom 1965; Okpewho 1992; 
Finnegan 1992; Finnegan 2012). The following is a list of names that denotes a tale: prose-
narrative or tale (Bascom 1965), narratives (Kipury 1983; Propp 1984), prose narratives 
(Finnegan 2012) and oral narratives (Okpewho 1992). I propose to use the terms ‘tales’ and 
‘folktales’ interchangeably. The question of how to classify tales is far from settled. Some 
scholars distinguish between dilemma tales, trickster tales, animal tales, wonder tales, human 
tales and explanatory tales (cf. Propp 1984; Kipury 1983; Okpewho 1992; Haring 2004; 
Finnegan 2012). Some classify them according to their main characters; yet Okpewho has 
observed that there is much overlapping of characters and only a handful of tales are 
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 Adults encourage children to perform stories in their presence, hoping that this will help them to become 
performers. In my research, Atulundise Mbivile, a woman who performed several tales, initially refused to perform 
tales, insisting that we should allow her grandchildren to perform. The inability of one of her grandchildren to 
perform a tale in its full swing provided the incentive for her to perform the tale again and later several others.   
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predominantly characterised by one type of characters (Okpewho 1992). Secondly, almost all of 
the characters in a tale represent different human actions; animals are used to enable discussions 
on (mostly) unwanted forms of behaviour without directly touching individuals in society 
(Okpewho 1992; Roberts 2004). Since Bena people do not classify tales, this study will not carry 
out that exercise. As noted before, is better to rely on native users of art than superimposing 
scholarly terms which may classify orature improperly.
71
   
 
Similar to many African societies, Bena people perform tales in the evening before going to bed. 
Tale performances are held at this time simply because it is when household members convene at 
one place after working the whole day. It is, therefore, a recreational time; whereas orature 
performances during work hours might interrupt daily routines. In the evening, even school 
children are at home. Minor activities such as peeling potatoes, bananas, cassava, or chopping 
vegetables can be done alongside orature performances. At this time, social conflicts that might 
have emerged during the day can be resolved, and sometimes such cases influence the kind of 
tales to be performed. Occasionally, the environment plays a role in the selection of tales to be 
performed. In this way, tales are fully integrated into local social realities.
72
  
 
Tale performances take place together with other elements of orature, such as riddles, or 
proverbs, which may be embedded in tales or children songs. The audience, especially children, 
may sit around fires in cold months, on mats in hot seasons or just on the bare ground. The tale 
performer sits in front of the audience. However, when people sit around the fire, the performer’s 
position is not elevated. Likewise, when children perform tales at home, the performer’s position 
is of no great importance. Most Bena tales are accompanied by songs which highlight important 
parts of the tales. Some tale performers create suspense, thereby making their performances very 
emotive. Songs may be repeated several times if the performer so wishes. Sometimes, this is 
done just to enable every member of the audience to learn and sing them.  This is the case when 
songs are quite appealing to the audience. Following the inclusion of Swahili orature in the 
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 When attempting to find a myth among the Limba of Sierra Leone, Ruth Finnegan received the traditionalised 
Judeo-Christian Adam and Eve story, which was not considered seriously as a Limba myth (Finnegan 2012).  
72
 Similar accounts were confirmed to me by Fikeni Senkoro as noted in footnote 21. 
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school syllabus, children perform tales at school. Consequently, the beliefs that disallowed 
holding tale performances during the day has been nearly eliminated. 
 
The extent to which people perform tales varies from village to village and from one household 
to another. Some households enjoy performing tales more than others. In some households, tale 
performances take place before children disperse to private studies. Sometimes, no parent is 
interested in telling stories. In such cases, children perform tales to one another or engage in their 
studies. In Njombe, fewer and fewer people engage in Bena tale performances. Mr Ismail 
Lyabonga, the retired Evangelical Lutheran Church Southern Diocese Njombe secretary, 
believes that changes in lifestyles have contributed to the disappearance of Bena tale 
performances. He argues that, previously, children spent much time waiting for food and this 
time was available for performances, whereas today, food preparation takes very little time and 
meanwhile the children listen to the radio or watch television.  
Unajua huu kuleta umeme vijijini kumechangia kuua utamaduni huu wa 
kusimuliana hadithi. Angalia sasa! Tunaangalia television, miaka ile hakukuwa 
na kitu cha kusikiliza wala kutazama, ndio maana tulisimuliana sana hadithi ili 
kupoteza muda. Sisemi kuwa hadithi hizi hazikuwa na maana, zilitufunza. 
(Lyabonga 2015 p. communicaition) 
 
You know supplying electricity in rural areas has contributed to the killing of 
orature performing culture. Look now! (Pointing to a television set in front of 
us)  We are watching television, in those years there was nothing to listen or to 
watch, and this is why we had to tell stories to pass time. I do not say that they 
had no meaning, they taught us too.  
 
He is, however, optimistic about efforts to collect Bena orature for educational and referential 
purposes. He does not believe that a society can return to its old culture. Helena Kimeta has a 
different opinion. She thinks that children are so overwhelmed by school activities that, when 
they come home, they are too tired to attend orature performances. Hence, she does not even 
consider performing tales to her grandchildren.  
 
4.4.1.2 Tale Performers  
Tale performers undergo neither formal nor informal training among the Bena. All the 
performers I interviewed started performing tales by imitating other performers. Each attributed 
his or her interest and ability to perform tales to their parents, guardians, or neighbours.  Mr 
Nyalusi, for example, said that he was exposed to tale performances by his mother. Atulundise 
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Mbivile, whose parents never performed tales, performs them because she used to participate in 
performances at her aunt’s house. To have time to do this, she had to work very fast at home. 
This is the reason, she insisted, why she kept performing this art to her children although none of 
them showed special interest in them. It is her grandchildren who are attracted to such 
performances.
73
 Responding to my question if she likes to perform tales, Pili Eliud Saasame, the 
eight to ten year old girl, said that she is so fascinated by the tales that she performs while in bed 
with her young sister before falling asleep. Another case involved three tale performers -  a 
father and his two married sons - in Kanilele village. All of them live far apart from each other. I 
first attended a tale performance by the youngest man, Onald Swale, who directed me to his 
brother Halimoja Anawe Swale, and finally, reached his father, Zebedayo Swale. The two young 
men explained that their father’s artistry appealed to them and that is why they enjoy tale 
performing events. Upon hearing such a performance, my godfather and I made efforts to meet 
his father. A 30-minute walk over a hilly terrain took my godfather and me to Mr Zebedayo 
Swale’s house. Fortunately, we met him picking tea leaves on his farm behind his house. He 
welcomed us and agreed to perform tales right there because it was impossible to perform them 
in the evening since evenings are times for tea leaf collection. In response to my question how he 
came to be a performer, with smiling face, the old man told me that his parents were good tale 
performers. In addition, comparing to the nature of evening settings in some households, he 
emphasised that storytelling was like listening to radio nowadays. Martha Nguwila, whose father 
was known for Bena tales and histories, was unable to perform even a single tale while she and 
her two daughters claimed that her father and mother (grandparents for Martha’s children) were 
good at that. They wished I were there when her father Amelie Hongoli was still alive. This great 
old man passed away eight months before I went to Lupembe. Briefly, what enables some people 
to become orature performers among the Bena is exposure to tale performances and personal 
interest.
74
 Nevertheless, personal interests seem to be more influential than others. Meeting 
people who do not perform tales though they grew up in households that tale performances were 
the order of the day was not surprising. No one claimed to learn or be inspired to perform tales 
from their teachers or friends at school. Instead, some of them maintained that going to school 
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 One of her grandchildren is Pili Eliud Saasame who told me three Bena tales. I started collecting tales from her 
before I came to know her grandmother.  
74
 Similar claims are brought forward by Peggy Miller, Robyn Fivush, Peggy Miller and others stated that narratives 
introduce narrative skills to children (P. J. Miller et al. 1990a; Fivush 1991; P. J. Miller et al. 1990a).  
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made them forget many tales. Mr Nyalusi, with whom I had a two-hour discussion on Bena 
issues, contended that his long time service in government activities, especially teaching, made 
him forget most of the Bena tales that his mother used to perform. The next section gives a 
general outline on how tales are performed among the Bena.  
 
4.4.1.3 Tale Performability 
Bena tale performers are of different performing abilities. However, the more one performs, the 
easier it becomes. The ability to use and unite tale motifs and plots are among important 
characteristics required by a skilled performer. In the beginning, an amateur performer may face 
difficulties to play with motifs, but with time, things get better. Onald Swale, one of the youngest 
Bena tale performers, is of the opinion that an expert may dovetail three tales in such a way that, 
if the audience is not well used to attending tale performances, it will not be able to notice. He 
confidently assured me that he could identify a bewildering variety of tale motifs because he has 
already heard many Bena tales. “Hakuna hadithi ya Kibena katika ukanda huu nisiyoijua” 
“There is no Bena tale in this region that I have not heard”, he emphasised. Athanas Mgaya, the 
first performer who performed two tales in Mngate village, insisted that memory is everything. 
“Yes, an experienced storyteller can manoeuvre things, but he or she has to remember key plots”, 
he emphasised. A storyteller should be aware of conflicts and how they were solved; other things 
are easier to cover up. Responding to my question on the role of the audience, Lustica Mbughi, 
an old woman who is very good at fitting together tale motifs, said that the audience is of crucial 
importance to the tale performer. Since most tales are performed after meals, the performer may 
end up speaking to oneself or one person if s/he is not aware of tasks carried out by his/her 
audience during the day. Once the tale performer finds a tale is long s/he must stop and continue 
on the second day or shorten it without skipping key plots. Alternatively, the storyteller has to 
create suspense to make the audience pay assiduous attention to her/him. The best tale performer 
is not assessed on how s/he can play with motifs but rather on the extent to which s/he takes note 
of the audience; to see whether it is attentive or not. However, she acknowledges that not 
everyone can perform tales perfectly.  
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4.4.2 Performer-Audience Relationship among the Bena 
Since studies on the display of performers virtuosic skills are abundant (cf. Okpewho 1992; 
Finnegan 2012; Alembi 2002; Scheub 2008; Bauman 2012; Spencer 1990), none of them will be 
discussed in this study. However, only a brief description of few aspects that seem unique among 
Bena performers will be provided. I would like to borrow ways outlined on the Spin Matsuri 
website.
75
 On this website, three ways used by the performer to engage the audience are outlined, 
namely sense of wonder, emotion, and interaction. Since the website is about circus 
performances, these ideas need to be contextualised in Bena tale and song performances. The 
performer has to evoke wonder by his/her performing skills; the audience should be surprised by 
their performative ability. S/he also needs to arouse emotions by making the audience experience 
actions performed and empathise with characters in tales. And finally, the performer is required 
to maintain continuous interaction with the audience to make the performance lively and 
connected from the beginning to the end (cf. Spin Matsuri 2017). In fact, it is this performative 
trinity that differentiates one Bena performer from another. The ability to skilfully employ them 
singles one out as the best performer. To effectively utilise the three aspects, the performer has a 
multitude of options at his/her disposal such as incorporating the real world into fiction. To 
ensure that they incite awe and wonder in his/her audience, stir up emotions, and maintain 
interaction with the audience, Bena tale performers make use of a variety of methods such as 
indexical references (around the performer, using people and places’ names). This will be 
examined in detail in the next chapter. 
 
4.4.2.1 Indexical References 
During performances, verbal art performers communicate with their audience (Fine 1994, 1996; 
Bauman 1984; Bauman and Briggs 1990). In the course of performances, performers display 
performative skills to enable the audience to participate actively and fully. Indexical references 
are one of the ways employed by performers to engage their audience by integrating into tales 
any available relevant items. This includes people and things around performers, weather 
conditions, and taking performances into perspective.  
 
 
                                               
75 This is a website hosted by an institute that organizes circus workshops for kids.  
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Around the Performer 
As other oral performers elsewhere, Bena tale performers make use of deictics during 
performances to enliven the performances and concretise creative stories. Only some performers 
are ‘talented’ at doing this, as explained by Julius S. Spencer in his paper on Storytelling Theatre 
in Sierra Leone (Spencer 1990). Among the Bena, I noted three ways in which available items 
are utilised by performers.  Performers could refer to things around the performative setting
76
 or 
those which are seen by all members of the audience. While performing the tale Msude nu 
Ng’wale – ‘The hare and the Partridge’, Onald Swale, pointed in the direction of visible hills 
saying that it is the areas where the characters in the tale used to farm. I noticed that all members 
of the audience turned their faces to the place where he was showing as if the fictional farm in 
the tale can truly be found in Lupembe.  The audience could, nevertheless, not see very far 
because the location of the tale was meant to exist beyond the nearby visible hills. Similarly, 
Martha Mpolwa in the same village, when performing the tale Munafidodi – ‘The Handsome 
Man’ employed deictics throughout the performance, keeping the heads of the audience turning 
in different directions, looking where she pointed as part of the story setting. For example, right 
from the beginning, she pointed at visible hills located far away when referring to the place 
where one of the characters was taken by her monster husband. Again, while performing the 
same tale, Mpolwa acted as a magic creature showing a newly married woman the true nature of 
her husband. (The lion monster and his colleagues were at leisure down in the valley.) She 
pointed to one of the valleys down the hill as if the monsters were visible to the audience, and I 
observed how the audience moved their eyes towards the valley. The performance was held at 
the tea leaves collection centre almost at the top of one of the hills. Despite her good performing 
skills, no one had informed my godfather and me about her. Perhaps, some tale performers are 
not known by other people.  
 
Similarly, on one occasion, one of the performers incorporated me into her performed tales in 
two different ways. I think she took it for granted that I, as the only male member of the audience 
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 Relying on the arguments by David Kerr on community theatre in Malawi (Kerr 1988), I opt not to use the notion 
of stage because, based on its western original meaning, it does not accommodate the rich and extensive 
performative setting of Bena orature. In Bena orature, there is sometimes no clear boundary between the performer 
and the audience. Sometimes, the performer and the audience are seated next to each other. The notion suffers the 
most when it comes to performing riddles and puzzles, where there is actually no clear separation between the 
performer and the audience. 
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composed of women and girls, represented Bena men. I was her target as she warned against the 
unquenched desire for polygamy felt by some Bena men and its aversive impact on Bena 
women. Flora Mbembati, several times, blamed men’s corrupt manners by staring at my face 
when performing her tales, as if I were responsible for what she described. For example, in her 
first tale about a man who married two women, both of whom died due to jealousy, she started 
like this: 
 
Pali pana munu yu mwinga ali baba. Atolile mdala va kwanja.  
There was one person who was a man. He got married to a first woman.  
Ikalile nave, ikalile nave; baada ya muda, seva wikweleva awagosi nde 
He stayed with her, he stayed with her, after a while, as you know when men  
vavange, vavilamula ing’asi dza vene (Staring at the researcher). 
start, they decide on their own ways.(Staring at the researcher) (Emphasis mine) 
 
The texts in the bold format were performed while the performer’s face was directed at me. After 
closing the tale with the first wife’s suicide, the performer, staring at the researcher emphatically, 
said, “Matala ago!” – “This is polygamy!” This phrase underlines how the performer abominates 
polygamy and the way it makes women suffer because of jealousy. During the discussion about 
the tale, she said, “Sisi wanawake tuna wifu” – “We, women are jealous”, including herself again 
among the victims. This might explain why orature performances fulfil psychological goals as 
performers integrate personal opinions in the performances, thus making them livelier. Hence the 
self is expressed through narratives  (cf. Fivush 1991, 1994).
77
 This is why orature is regarded 
not only as a societal product but also as performer’s product. Had the tale been performed by a 
man, such overtones might not have been highlighted, perhaps because some men are more in 
favour of polygamy than women.  
 
After performing this tale, she performed a second one. Right from the beginning, she involved 
me as a protagonist in the second person singular; but as she proceeded, she switched to the 
normal third person singular. The following is the part of the tale, in which I as a man was 
integrated into the tale: 
 
Uwewe baba, wahele ku-Dasilam, si wonaga wakati 
You, man, you went to Dar es Salaam, there you see a pretty  
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 For additional clarification, see  
Social Construction through Narratives 
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mudala munofu. Una mdala waho huhaye! Wawene mnofu sana. Basi 
beautiful woman. You have your wife at home! You saw her so beautiful. Then  
mwipatanaga, witolaga au wutolile wiwuyaga naye hukaye....  
you agreed, got married after that you take her home with you...  
 
This part of the tale in which I was involved, displays the ability of the performer to invigorate 
the performed tale by doing two things: mentioning the vivid city of Dar es Salaam, associating 
it with beautiful women; and taking the researcher as a Bena person. This style makes it easy for 
the audience to empathise with the tale characters, and increase the audience’s participation in 
the performance. By so doing, the performer accomplishes her social performative motive of 
social construction through narratives. By integrating me into the tale, the performer was 
warning against behaving like the stupid Bena man.  
 
Taking Performances into Perspective 
Attempting to situate performances in actual contexts, performers, sometimes, knowing that I am 
not one of them in terms of linguistic background, found it difficult to believe that I understood 
the Bena language in orature performances; as a result, they repeatedly provided me with a 
Swahili interpretation or explanation of some concepts. For example, when Helena Kimeta was 
performing the tale Umkwe Mtwe – “The Head Father-in-Law”, she interpreted in Swahili words 
that she assumed I did not understand.  
 
“Mutwe gula gwafihile pala, khufika pala, khulola binti mzima,  
That head arrived there after it has arrived, it realised that its daughter is alive. 
Idzove... ikalile pakhibongoonzela, (looking at the performer)
78
 ndio tunasema 
It said... it sat at the corner, (looking at the performer)we say  
pembeni hapo. Gwanganile uhuvemba... 
at the corner there. It started crying... (emphasis mine) 
 
Apart from drawing attention to the fact that the two languages function metrolingually, the 
Swahili explanation describes the ongoing adaptable nature of orature performances, as well as 
the close and continuous dynamic relationship that exists between performers and their audience 
during orature performances, and this is what makes orature performances powerful in their 
realisation (Thiong’o 2007).  
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 In this performance there were other people too, including other tale performers.  
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People’s Names 
Fictitious and animal names are common in Bena tales. According to Isidore Okpewho and Allen 
Roberts, the main function of such names is to reflect and represent human characters (Okpewho 
1992; Roberts 2004). However, in some cases, Bena tale performers make use of real names of 
people living in a region, especially family names. The reason for discouraging the use of known 
people’s names is to avoid social conflicts between the performer and the named, particularly 
when the name is linked to wicked characters and habits.
79
 However, it is argued that 
incorporating common names of people and places increases the extent to which the audience 
participates in performances. Robert Blanchet and Margrethe B. Vaage argue that members of 
the audience befriend characters when they are familiar with them (cf. Blanchet and Vaage 
2012). These scholars had undertaken their study on television series in which a story takes much 
time compared to tales. Since tales may last for some minutes, developing a liking for characters 
in tales takes a very short time. I argue, therefore, employing familiar names strengthens 
relationships with characters in tales. Moreover, it is argued that, when the audience begins to 
relate to characters, it develops a close and sometimes emotional attachment to them (Schell 
2005; Blanchet and Vaage 2012). In tales, the attachment might be very deep when some of the 
members of audience, neighbours, and relatives share names with characters. It follows that the 
probability of empathising with characters in this particular context is high.  
 
Martha Mpolwa performed the tale, Munafidodi – ‘The Rich Man’  
There was a beautiful woman in a village denied to get married to a poor ugly man and 
married a strange, rich, and handsome man despite her parents’ efforts to stop it. After the 
marriage, they moved to the man’s village. There came a magical creature and informed 
her that she was married to the monster. Before rescuing her, it wanted first to know the 
girl’s family. The woman told the bird that she belonged to the Lwiva family. Then she 
was taken back home.  
 
Lwiva is one of the widely known clans in Njombe. As noted earlier, using names which people 
are familiar with evokes some feelings of belonging and sympathising with victims in tales. The 
ability of the performer to incorporate people’s familiar names into the tale explains how flexible 
orature is to adjust to the contemporary world. By doing this, performers make their audience 
from time to time stay in and out of the performed tale making the boundary between the real 
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 Unlike tales, in which real names are not easily incorporated, songs use names of the misbehaving people, or 
sometimes whole songs are composed to discourage a bad behaviour among the Bena society.  
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and fictional world occasionally crossable. It is through such mechanisms that social 
construction through narratives takes place.  
 
Weather Conditions  
Njombe is one of the coldest regions in Tanzania.
80
 This information surfaces in Bena orature, 
both tales and songs. In the tale Umwana Muhidza nu Mkigosi – “A Boy and a Girl”, there is a 
plot about a  young man, who upon realising that his parents had no great love for him, he went 
to live somewhere else. Later, he came back carrying with him gifts for his parents. Among the 
gifts listed in the tale are blankets. Following cold weather of the region, blankets are not only 
important but one of the most valued items in Njombe. This might be one of the reasons that 
necessitate a man who marries a woman to bring two blankets, among other things, to the bride’s 
parents. This is also implied in tale Avana na Mwakyula - “Grandmother and Grandchildren”, 
which is about two children who were unable to cross the river on their way back home. 
Alternatively, they sought shelter and finally found a house owned by an old woman. At night, 
they slept by fire. This explains how cold the area is such that sleeping by the fire was an 
alternative to sleeping without beddings.   
 
Cold weather condition is also embedded in songs. The song Wingile Hwote– “Get In to Warm 
Yourself” performed in grave building event calls for the living-dead to enter the house where 
there is fire to warm oneself rather than staying outside in the cold weather.  
L:  Ee baba wingile hwote, hwivala ng’ala,  
      Ee baba wingile hwote, hwivala ng’ala,         
 R:Ee baba wingile hwote, hwivala ng’ala,  
      Ee baba wingile hwote, hwivala ng’ala. 
L: Ee baba wingile hwote, hwivala ng’ala,  
    Ee baba wingile hwote, hwivala ng’ala, 
     Ee baba wingile hwote, hwivala ng’ala,  
    Ee baba wingile hwote, hwivala ng’ala. 
Oh! Father get in to warm yourself, outside is cold, 
Oh! Father get in to warm yourself, outside is cold, 
Oh! Father get in to warm yourself, outside is cold, 
Oh! Father get in to warm yourself, outside is cold. 
Oh! Father get in to warm yourself, outside is cold, 
Oh! Father get in to warm yourself, outside is cold. 
Oh! Father get in to warm yourself, outside is cold, 
Oh! Father get in to warm yourself, outside is cold. 
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 Njombe is situated in the Southern Highlands of Tanzania. Njombe is one of the coldest regions in Tanzania 
(Amend 2002). As a result of cold weather before 1960s, there were no Malaria cases observed in Njombe; it is only 
after climatic changes triggered by human activities that it has become one of the diseases affecting people in 
Njombe (Cox et al. 1999; Maegga, Cox, and Malley 2006). According to the Climate-Data.Org’s climate table, three 
months in row beginning from June to September, Njombe temperatures fall below 10 oC, the August being the 
coldest month with 7.5 oC (climate-data.org 2016). On account of this weather, during evenings, people warm 
themselves by sitting around the fire till when they go to bed. In some circumstances, people sleep near the fire in 
case there are no heavy beddings.    
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Although the dead are buried several feet underground, the assumption among the Bena is that 
they are still outside where there is much cold. Contextually, the only reason for inviting the 
dead to get in the house to warm oneself is simply because outside is cold. Cold weather is one 
of the challenges the Bena encounter in the contemporary world. It is for this reason that 
blankets, houses, and fire are efficient means to deal effectively with this kind of weather. Other 
notions reflected in Bena tales include architectural designs and clothing, health and medical 
care, sociocultural concepts, witchcraft, and economic activities. (Most of these concepts are 
discussed in great detail in the next chapter.) Some studies show that prior knowledge on some 
topics or concepts influences and actually aids understanding of texts on similar topics (Singer 
and Donlan 1982; Stahl et al. 1989). This argument underlines the reasons why Bena tale 
performers draw concepts from their surrounding environment which is familiar to their audience 
too. Except for monsters, many of the concepts employed in Bena orature are familiar with the 
audience in terms of how they look like. This facilitates comprehension of the performed tales.  
 
Gender 
Both men and women perform tales. In some societies, however, performing tales is a 
predominantly female activity (Scheub 2008). In my fieldwork, there are places where the 
number of female tale performers outnumbered the men by far. In Mngate village, for example, 
only one out of six storytellers was a man. In fact, this man was the first person to perform tales. 
In Lupembe, six out of thirteen tale performers were men, three of whom are from the same 
family; the father and his two sons, all of whom are adults. Comparatively, many stories were 
performed by women. In some cases, boys and girls performed tales too, as pointed out earlier.  
 
Characters 
Most of the tales involve human, animals, and magical characters. Often, neither names nor 
specific places are mentioned in tales that involve human characters, though most of the 
activities undertaken are more or less similar to those done in the areas of research. Again, 
animal characters are common among the Bena in spite of the fact that some of them can rarely 
be seen in Njombe: elephants, cattle, birds, hyenas, lions and lioness, rhinos, monkeys, snakes 
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and small animals like kamdova.
81
  Magical creatures commonly used in Bena tales include 
monsters mentioned in different names: mulungu, mingasaga, nywalino, and masutu. 
Interestingly, the jinni is also mentioned as jini and is associated directly with Swahili culture 
and language. Probably because the notion of jinni is directly connected with Islam, the religion 
that has been practised by the Swahili for several centuries. Despite the fact that these creatures 
are characterised as scary, very often, they are encountered by children who end up being caught 
for some time, and finally, the children take control of them.  
 
Tales, besides being meant for children, encapsulate a lot of adult issues that, in normal 
circumstances, are thought unfit for children of any age. For instance, there are tales whose 
themes are exclusively about adults such as family relations and procreation, themes that have 
nothing to do with children’s upbringing. One of them, for example,  
There was a woman who used to bear snakes.
82
 Every time she bore a snake she 
killed it. Later she took a decision to keep the snake and see its fate. The snake 
grew till it wanted to get married to a woman. Its mother looked for a wife. Two 
of them denied getting married to the snake. The third woman agreed and got 
married. In a few days, she asked her husband to enter into a hot big clay pot in 
which all snake scales were burnt leaving behind a handsome man.  
 
In the post-performance discussion, it was noted that the main theme of the story was to keep and 
protect disabled new-borns. One person attributed the tale to old times when midwives used to 
kill disabled babies. This is also hinted at by W.B. Mumford who points out newborns with 
disabilities were strangled to death (1934). The tale reminds midwives to keep babies with 
disabilities because no one knows for sure their fortune. It did not take long for the discussion to 
touch the recurrent killings and chopping off body parts of the people with albinism in Tanzania. 
The main issue that centred the discussion was all about killing a newly born baby with albinism. 
                                               
81
 This is a small animal known in English as a cape elephant shrew. I will be using the Bena word because it is 
quite handy. 
82
 The snake image in this tale may be related to some beliefs held about snakes in some clans among the Bena and 
especially those who originate from Lupembe. The first time I heard the connection between human beings and 
snake was when a person in our village who originally comes from Lupembe, in the clan of Kabelege passed away. 
After the burial timetable was out, I was surprised to see that the procession to the graveyard would start at 1800 
hours; my friends told me that, if the deceased is buried before that time, he would become a python. Another 
incident occurred when I arrived in Njombe town ready to go in rural areas. When I was talking with a waitress at 
the hotel about my project, she suddenly started laughing at me that I would become a python after I die just because 
I told him that my origin is Lupembe. It seems that giving birth to a snake is not ontologically very surprising 
because human beings can become snakes after death. Interestingly, in this tale is that no husband is mentioned.   
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How can these themes so much connected to midwifery practices be told to children? This brings 
in the question about the role of orature to uphold cultural systems of society (Geest 1984).
83
 
How do elements of culture that are known for perpetuating cultural values turn out to criticise 
its own function? Is it that some contradictions within a culture reveal themselves through its 
own art?  
 
William R. Bascom has answers to all of these posed questions. In his paper, Four Functions of 
Folklore, Bascom discusses four functions of folklore: escape, validation, education, and social 
control (Bascom 1954; Oring 1976, 2006). Of the four functions, the first one is likely to offer a 
reasonable explanation about the Bena tale that criticises the above-mentioned Bena cultural 
practices. According to Bascom, the notion of repression from classical Freudian theory can 
account for such unusual tale performances. Bascom is influenced by Robert Sutherland 
Rattray’s theorisation of psychoanalysis in folklore performance. According to classical Freudian 
theory, Bascom argues, repressed concerns and frustrations tend to escape into fantasy. In this 
particular case, folklore is a fantasy (Bascom 1954). Accordingly, the act of killing ‘snake-
newborns’ seemed not to satisfy every midwife. It appears that some of them, were frustrated by 
these actions. To avoid developing a dangerous complex, they escape in fantasy by criticising 
such a practice in tales. That is to say, this tale is an escape in fantasy. It is a way of condemning 
such a practice.  
 
Performers, in most cases, were unable to provide well-founded reasons for this question. In 
response to my question regarding the content of tales reflecting adult issues, Helena Kimeta and 
Martha Mpolwa in Mngate and Kanikelele villages, respectively, had no special reason other 
than saying this is how our parents and guardians told us, and we do the same (Kimeta 2015; 
Mpolwa 2015). In his study on Swahili lullabies, Fikeni Senkoro found that gender issues facing 
adults are highly prevalent in Swahili lullabies which are mainly for soothing babies (Senkoro 
1996). Similarly, Senkoro associates this practice with the act of liberating the mind, in which 
repressed feelings are released in orature performances. It seems that the embodiment of adult 
content in the Bena tales is not a problem at all. However, the interpretation of each tale might 
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 Similar argument is implicated in the works of Elli Köngäs-Maranda, Michael D. Lieber and Harold Scheub 
(Maranda 1971; Lieber 1976; Scheub 1996). 
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differ from one age group to another.
84
 Possibly, the presence of adult concerns in children 
elements of orature explains a preparation of the children as expected members of the society to 
know what they will be facing in future when they become adults. Also, children are informed 
about the nature of the society in which they are living that not all people in the society are of the 
same disposition.  
 
There are tales that have sad endings. Some of them involve characters dying or turning into 
monsters. Three tales performed in three different performances are about parents who 
mistreated their children. The parents ended up dying of stress after the children had taken 
revenge on them. Another tale involves a man who attempted to abuse his sister-in-law, as a 
result the woman died and the man turned into a monster which disappeared into the forest. The 
last tale is about a man who misunderstood his daughter-in-law after she had realised the reason 
why the man sang a song. The woman reacted in a way that made the man very sad to the extent 
that he died immediately of stress.
85
 If this is the case, debates about the categorisation of tales 
are far from over. This is one of the most complicated tales regarding its interpretation for it 
poses much doubt on the argument that tales are children’s orature, as will be seen later. It is true 
that interpretations of tales vary from one age group to another. They more or less maintain their 
stability while interpretations change over time, that is why contexts complement texts, and the 
central role of performance theory in orature is appreciated  (Teverson 2013; Arewa 1970; 
Bascom 1954; Haring 2010; Lord 1971; Mulokozi 2002; Bauman 2012; Seitel 2012).   
 
4.4.3 Bena Songs 
Songs among the Bena are performed on various occasions such as wedding celebrations, the 
commemoration of the dead, grave building, and in other social and political events. In this 
study, songs from three main occasions were collected for analysis: wedding songs, grave 
building songs, and political songs. Generally speaking, each occasion has its topics, and a good 
number of songs reflect occasions on which they are performed. As such, wedding songs centre 
                                               
84
 As noted above, the interpretation of the tale was first hidden because perhaps I was the youngest of all in the 
performance.  
85
 Besides all of us being men, my age seemed to be an obstacle to narrate the story or to make interpretation, 
because it was very difficult and only once said that the story is about a man wanting to sleep with his daughter in-
law. None of them was inclined to speak openly.  
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on the concept of marriage and closely related issues as socially constructed among the Bena, as 
do grave building and political songs. However, there are few ‘catch-all’ songs which can be 
performed in more than one event. Such songs have ‘universal’ themes not specifically confined 
to particular events. To contextualise Bena songs in Bena wedding celebrations, one needs to 
know general procedures for accomplishing marriage events among the Bena. The next section 
presents a general overview of procedures followed when a man and a woman decide to marry 
according to Bena culture.  
 
4.4.3.1 Bena Song Performers 
Unlike tale performers, to perform songs in a group of Bena song performers, one needs some 
informal training. In my research, I came across three different groups of song performers from 
three villages: Itowo, Mngate and Itambo. The groups from Itowo (Upendo Dance Group) and 
Mngate (Ngapulila) were performing in the Bena language while the group from Itambo was 
performing in Swahili and mainly in political meetings. This led me to concentrate on the two 
groups which performed Bena songs. The groups are similar in many aspects, such as gender, 
age, organisation, and roles played in their respective societies. They are composed of men, 
women, and a few children. They meet when there is a need to do something. Usually, they meet 
to discuss invitations to perform somewhere within and outside their villages. Often, they meet to 
prepare themselves for performances such as wedding celebrations, the commemoration of the 
dead, grave building and other social and political events. None of the member earns a living by 
performing songs. It is entirely done out of interest. Songs performed are composed by 
themselves or assumed to belong to nobody. Apparently, they do not perform songs from other 
groups; each group wants to identify itself with its songs. However, there are a lot of songs from 
other groups which are modified to differentiate from their versions.
86
  
 
Everyone who joins the groups learns to sing new songs and may decide to play any musical 
instrument. It is advised that everyone should play at least drums so that when other members are 
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 Responding to the question, “Why not perform song so and so?”, all members of the Upendo Dance Group from 
Itowo insisted that they want to identify themselves with their own songs, not copy songs from other groups, this 
would instead make their group weak, and this is what they are not up to. One of the song they performed, I knew is 
recorded in a DVD. This song was a little twisted to sound different but inescapably resembles the recorded song 
because, in terms of wording, it is just its replica.  
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absent, the rest can perform songs and drum as well. The drum is the most important musical 
instrument in Bena song performances. In each group, there are children who learn new songs 
and play musical instruments too. On some occasions, children play musical instruments but 
under the supervision of the experienced ones. Generally, Bena songs are accompanied by 
several musical instruments including mtuli – ‘wood carved (mortar) drums’, ngoma mkunjo – 
‘big drums’, beta – ‘bamboo scrapers’, chuma – ‘percussion instruments (iron triangles)’, 
lipenga – ‘horn’ (or something that can make a similar sound), and ankle bells. Costumes are not 
important in this context.  
 
 
Left: Song performers from Itowo Village performing with a girl at the centre. 
Right: Song performers from Mngate Village performing with two boys playing instruments.  
On both occasions, they performed for the researcher. (Photos by the researcher, November 
2014) 
 
In some cases, song performers are absent because they may be hired to perform somewhere, or 
they have a problem that prevents them from performing. In such cases, anyone or two 
volunteers who act as lead singers may lead song performances. Since no musical instrument is 
played, hand-clapping may be employed as a rhythm regulator. In such cases, dancing is not as 
vibrant as when accompanied by musical instruments. Most Bena songs are known by the 
majority in areas where Bena people are dominant. The only task of lead singers during song 
performances is integrating the names of the couple into songs to contextualise an event. This 
can be easily done even by inexperienced non-song performers because songs performed in such 
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a context are the most common ones. Sometimes, instead of inviting a dance group, a tape, CD, 
or DVD is played, and everyone dances accordingly. Except when song performers accompany a 
procession, people perform songs by moving around in a circle. This circle is maintained until 
the end of the dancing whether there is a group of song performers or a tape, CD or DVD is 
played.
87
 Often, instrument players, especially drum players, stay at the centre of the circle. 
Some of them stay stationary, especially those who are tired, but usually they dance more 
enthusiastically while drumming than those who move around. This makes the performance look 
very impressive. In rare cases, Bena song performers acted according to the content of songs 
performed. Unlike many tale performers who act out different voices of characters in a tale, song 
performers do not go that far. However, I witnessed once that in the song Winomile Umuganga  
– ‘The Soil has Enjoyed'. 
 
L: Na yu baba ndali nave gwinomile, 
     Na yu baba ndali nave gwinomile umuganga. 
     Na yu baba ndali nave gwinomile, 
     Na yu baba ndali nave gwinomile umuganga. 
C:       Na yu baba ndali nave gwinomile, 
Na yu baba ndali nave gwinomile umuganga. 
Na yu baba ndali nave gwinomile, 
Na yu baba ndali nave gwinomile umuganga. 
L: Gwinomile, gwinomile, gwinomile, 
     Gwinomile, gwinomile, gwinomile umuganga. 
C:     Gwinomile, gwinomile, gwinomile, 
         Gwinomile, gwinomile, gwinomile umuganga. 
I had a father but (it) has enjoyed 
I had a father, but the soil has enjoyed 
I had a father but (it) has enjoyed 
I had a father, but the soil has enjoyed 
I had a father, but (it) has enjoyed 
I had a father, but the soil has enjoyed 
I had a father but (it) has enjoyed 
I had a father, but the soil has enjoyed 
It has enjoyed, it has enjoyed, it has enjoyed, 
It has enjoyed, it has enjoyed, the soil has enjoyed. 
It has enjoyed, it has enjoyed, it has enjoyed, 
It has enjoyed, it has enjoyed, the soil has enjoyed. 
 
In the performance of this particular song, performed in a grave building event, some song 
performers began rolling on the ground while others continued to perform. This action might be 
interpreted as marking an emphasis on the content of the song, which blames the earth for 
‘eating’ people. It was the only occasion that involved song performers acting the content of the 
song.  
 
4.4.4 The Bena Wedding Songs 
These are songs that are performed during the presentation of bridewealth and/or at religious 
weddings. However, religious wedding ceremonies are becoming increasingly popular while the 
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 This is also common that, when the one of either a Bena groom or bride is married far away from Njombe, like 
Dar es Salaam, CD and DVDs are played, and all Bena and their neighbouring societies around Njombe start 
dancing in a circle.  
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cultural presentation of bridewealth is becoming less and less of a celebratory event. Some 
reasons are set out for diminishing the popularity of bridewealth celebrations. Song performers 
from both villages confirmed that in recent years, there have been no invitations to perform in 
such events. People want to make them simple, and the process is organised at the family level. 
Both social and economic issues are claimed to reduce the popularity of celebrations in 
bridewealth presentations. Bridewealth presentation accomplishes customary marriage 
procedures. In a predominantly Christian society, celebrating bridewealth presentations before 
church weddings is considered unchristian. Unless the marriage ceremony is conducted by a 
priest, it is not considered a Christian marriage. In this regard, Christianity seems to be at odds 
with Bena culture. Athanas Mgaya claimed that religious prohibition is a justification to hide a 
real problem. The main problem, according to Mgaya, is economic. Receiving bridewealth and 
holding a big celebration is, in a way, meaningless. In such times of economic hardships, one 
needs to avoid spending money lavishly. “Huwezi kumwoza binti na kutumia pesa. Ukifanya 
hivyo mahari yote haina maana tena!” – “You cannot marry off your daughter and spend 
money. If you do that, the bridewealth presented has no meaning!” (Mgaya 2014).  
 
4.4.4.1 Themes and Social Functions of the Bena Songs 
After the brief introduction regarding both Bena song performances and performers, the 
following sections provide short descriptions of major themes discussed in them. As pointed out 
earlier, a large number of songs are event-specific. That is to say, most of the songs have themes 
which are related to events in which they are performed. The following sections deal with 
specific events which involve song performances that reflect the specific occasion. In other 
words, discussions about themes in Bena songs are determined by events. Three main events will 
be described: wedding, grave-building, and political meetings.  
 
4.4.5 The Bena Marriage Procedures  
Apart from undergoing significant changes which reflect socio-political and economic 
transformations, Bena marriage procedures allude to responsibilities and roles expected to be 
played by a husband and a wife. The Culwicks provide a detailed account of the procedural Bena 
marriage changes undergone up to 1930 (Culwick and Culwick 1935). W. Bryant Mumford, 
describing in a broad spectrum, including the Hehe and Sangu, highlights more or less similar 
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procedures (Mumford 1934). Giving a glimpse of the Bena marriage procedures, Claude 
Mung’ong’o accentuates considerable modifications adopted by the Bena as attempts to adapt to 
new economic and social situations (Mung’ong’o 1998). Similar cases are glanced at by 
Juntunen (2001), Mattila, Mellberg and Mollberg (2002), and Juntunen, Nikkonen, and Janhonen 
(2002).  
 
In the same preceding milieu, Bena marriage involves two main parts: the man’s side and the 
woman’s side. Each side may include parents, relatives, and sometimes close neighbours who 
cooperate in the process of accomplishing Bena marriage events. Occasionally, one of the sides 
may be represented on various grounds; especially when parents have passed away or they 
cannot attend the event for whatever reason. This occurs when a man and a woman to be married 
live far away from home. Usually, when two young people, a man and woman, agree to get 
married, they inform their parents or guardians. The information is passed to other relatives who 
might comment about the partner of their son or daughter. However, cases of personal discretion 
against family recommendations are becoming increasingly common. This includes a prohibition 
to marry women from other ethnic groups. This is largely violated, especially by young people. 
If everything goes smoothly, the next step involves the man’s side declaring their intention to the 
woman’s side about the young man’s intent to marry their daughter. Often, the intention is in the 
form of a letter. After that, the amount and date of official payment of the bridewealth is 
arranged. Bridewealth may be in the form of animals or cash although the tendency seems to 
increasingly prefer cash to animals due to the weakening cultural admiration among the young 
people; shortage of animals and the unstable nature of present-day marriages (Mung’ong’o 
1998). The status accorded to animals is higher than cash. This is why, even when the man’s side 
pays cash, the paid amount is often equated to the number and price of animals in the market. 
After paying bridewealth, the couple is customarily already married, and in some circumstances, 
they can start living together waiting for religious (Christian) marriage customs (Juntunen 
2001).
88
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 Unfortunately, I did not interview Bena Muslims to see how much the two customs are merged. 
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Among the Bena, as it happens in other places in Tanzania, some people are forced to marry. 
Premarital pregnancies and extreme premarital sexual relations sometimes lead to forced 
marriage. If a woman conceives before getting married, her parents or guardians, depending on 
circumstances, may compel a man to take the woman as his wife. Later, they may get married in 
the church as usual. In other circumstance, girls or women who enter into sexual relationships 
with ‘unrecognised’ men (not recognised as husbands) are likely to be victims of forced 
marriage. In my conversation with young people in Mdandu and Lupembe, it became clear that a 
girl or a woman who decides to sleep in a man’s house is regarded as grown up. Such a girl is at 
risk of being driven away from home to go to a man. Such cases are common, but not all parents 
react that way. A friend of mine from Njombe had confirmed to me that his wife was forced to 
go where she slept at night. After that, arrangements were made very fast to contain the incident. 
This is how he married his wife.  
 
Nowadays, it is not surprising to see young people, especially those who live far away from their 
parents, start living as husband and wife before passing through customary processes. Other 
procedures are followed later if they are lucky to live that long. In a way, formal procedures 
accord much respect to a woman and her family. Women find more security and respect when 
men present bridewealth in an accepted way.  
 
The Bena is a patrilineal and patrilocal society. This entails that, after marriage, a woman 
belongs to a man’s family and his clan at large. However, following socio-economic and political 
transformations, the issue of settlement is no longer important. Some young people are 
economically powerful, owning pieces of land, sometimes far away from home. Some of them 
are employed or employ themselves in other areas outside the region where they establish a 
permanent settlement. That is why Mung’ong’o says that a link between old people who were 
supposed to mentor and help young people is broken. Young people may become richer than 
their parents. In this way, patrilocality is practised in few households. This requires important 
ownership of land by a household, and above all, peaceful negotiation when it comes to the 
question of land distribution. Some young people avoid family problems fuelled by land conflicts 
by buying their own plots of land. Rural exodus is likely to reduce land pressure on economic 
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grounds. Many young people move to urban areas to find a better life. Therefore, the question of 
settlement is still becoming more and more fluid.  
 
Traditionally, both a man and a woman are required to be hard workers. A married woman was 
expected to provide different services such as labour and procreative functions (Culwick and 
Culwick 1935). This explains why men are discouraged to marry women from families 
considered to be lazy. Also, couples that do not have children are perceived negatively. So, it is 
socially constructed that a woman has to be a hard worker and bear children (Mnenuka 2012b). 
Likewise, it is extremely hard for a man from a well-known hunger-stricken family to get a wife. 
Unless a man undertakes paid employment, each woman in the village avoids him. Other 
members of a family or clan are inclined to put a woman under pressure when she ignores the 
suggestion not to get married to the lazy man.  
 
Songs performed in Bena wedding celebrations should be viewed against such customary 
marriage procedures and roles expected from each one of them in the contemporary world. It 
must be emphasised that wedding songs performed in the formal payment of bridewealth are 
performed in Christian wedding ceremonies too. Interestingly, many key themes that run through 
entire wedding celebrations are mainly rooted in the traditional conceptualisation of a Bena 
marriage. There are songs that praise the man for getting the wife. Likewise, some songs admire 
the beauty and good manners of the woman. But a good number of songs are about love, 
encourage people to work and be responsible.  
 
4.4.6 Grave Building among the Bena 
Grave building culture among the Bena can very well be understood within the broad 
relationship that exists between the living and the dead as conceptualised in most of the African 
societies. This belief derives from the assumption that the dead continue to live somewhere, and 
so they are still part of the community.  The society is obliged to recognise, pay respect, and 
above all, inform them about all important events that take place in society. Such events may be 
joyful or sad, and the dead are notified to intervene when their help is required  (Culwick and 
Culwick 1935; Mbiti 1990; Van Pelt 1977; Mligo 2013). Accordingly, the act of building graves 
is one among different ways through which the living pay honour to the departed. It should be 
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borne in mind that only people of particular status get this recognition obligatorily. As other 
African societies in which the aged, married and those who have children enjoy much respect 
(cf. Mbiti 1990; Tempels 2010), the Bena too are of the same belief. In my discussion with Mr 
Nyalusi, I learned that married people and the elderly are respected as normal members of the 
society; the rest are not treated with the same respect. Having relatives and children is a 
determinant factor. These play a major role in organising such events.  
 
Grave building is a cultural practice among the Bena which involves building graves as a sign of 
treating the departed with great respect. The grave building culture is still contested. There are 
some people who claim that this cultural practice belongs to the Bena and has been observed for 
decades. Most young people are of this opinion. Old people, on the other hand, contend that 
grave building is relatively a recent phenomenon, besides being obligatorily practised. That was 
not the case during their youth. According to Mr Nyalusi, this practice started as just a respectful 
act towards the dead and was practised by only those who felt like doing that. Slowly this 
phenomenon has been incorporated into Bena culture, and it is increasingly becoming a cultural 
obligation. The latter claim is more likely to be valid than the former because most of the 
building materials used nowadays are readily available in small towns following improved road 
infrastructure, among other things. This translates into the fact that they can now easily be 
transported to rural areas. The question whether grave building events are a newly invented 
cultural practice or have been observed there for years is fairly insignificant here, but the 
importance of the event among the Bena is crucially relevant. Apparently, in many areas 
inhabited by the Bena people, the event has turned out to be one of the essential cultural practices 
through which the dead are remembered and respected without which misfortunes are likely to 
affect the defiant (cf. Kutalek 2011).     
 
Looking at the event from a different viewpoint, grave building seems to indicate great efforts 
among the Bena to protect and maintain their ontological relations with the ancestral world 
without coming into conflict with Christianity. It needs to be kept in mind that Christianity is 
practised side by side with Bena traditional beliefs. To avoid unnecessary disputes, believers 
need to make sure that the two sides do not interfere with one another. While the Bena beliefs do 
not feel troubled by Christianity, the latter is far from modifying itself to accepting some 
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doctrines held by the former. One of the practices considered evil by Christianity is the 
commemoration of the dead that involves Bena traditional rituals and other activities associated 
with such rituals. As it looks so far, grave building is slowly getting embedded into the vanishing 
commemoration of the dead. Building graves - the event that takes place a year or several years 
after the official burial of the dead - acts as an alternative of commemorating the dead.  
 
As the commemoration of the dead, the grave building event starts by kutambika
89
. In the ritual, 
the selected old person from the clan informs the intended “departed” about the event and the 
people who have organised it. This part is normally attended by family members early in the 
morning before the actual grave construction. This is increasingly becoming a hidden ritual to 
avoid conflicts with Christianity. Later, when other people come to the event, the activity starts. 
All people participate by carrying out different activities in the building processes such as 
carrying bricks, cement bags, sand, soil, and water. The builders are normally not paid, but some 
families provide something just for appreciation, usually a special meal.    
 
Song performances should also be understood against this social backdrop. Songs performed in 
the graveyard before and during the building process invoke grief and mourning moments in 
which wailing and being possessed by spirits are common. Song performances may start right at 
the graveyard or at home. There is no formula, but each one is free to organise where 
performances should be. Unless one decides not to hire song performers, the longer the 
performing time, the more money is paid. Main themes of the songs performed during this event 
allude to the Bena people’s notion of death. 
 
4.4.7 Political Meetings 
From time to time, villagers attend meetings for a variety of reasons, most of which are to 
discuss their development projects. Sometimes people gather for national events such as 
                                               
89
 This is a kind of ritual in which people especially old people speak to the dead. If it is close to a grave of the 
targeted dead person, then people will do it on the grave. In case people live far from it, they would just choose any 
place normally under a tree or a small bush and perform the ritual there. This confirms the notion they have that a 
soul is not limited by time and space.  
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witnessing the national torch (Mwenge)
90
 or when regional and national political leaders visit 
them. Such meetings are held sporadically. Depending on the significance of the meeting, 
sometimes song performers are asked to prepare performances. Song performers are normally 
briefed several days before the actual event. This enables them to compose and practise newly 
composed songs. Some of the songs are short-lived. These are those which are composed mainly 
for events that happen once and for all. As in other events, when they are hired to perform, they 
are paid.  
 
4.5 Conclusion 
This chapter has presented a description of Bena orature, specifically tales and songs as 
performed in the Bena contemporary world. Since orature is all about language usage, aesthetic 
use of language, different perspectives on language issues among the Bena have been hinted at. 
Apart from providing a brief outline of the environment, events, and most significantly the 
general worldview of the Bena, this chapter this chapter has discussed the strong link between 
the selected elements of orature and the events in which they are performed. To easily discern 
the Bena orature, one is required to understand the background from which their orature is 
performed. As it has been accentuated, orature is a mode of socially situated communication. If 
one wants to know what is communicated, s/he has to enter the world about which the people 
communicate. It is for this reason that Bena marriage procedures, and death and life ontology 
have been given an account of. The next chapter discusses in detail the core categories as they 
have emerged in songs and tales as negotiated in the modern world.  
 
 
                                               
90
 When the national torch, established after independence, is run across the country annually, passes through a town 
or village, different entertainments are organised. Some of them are song performances.  
125 
 
5 PERFORMING MODERNITY 
5.1 Introduction 
This chapter presents the results of the analysis of Bena orature; the different categories that 
emerge from Bena orature will be discussed alongside their properties. As such, the chapter 
endeavours to tie together the two primary concepts thus far: orature and modernity.  It should be 
added that the transition from dealing with concrete data to concepts actually starts with this 
chapter. The following is a list of all the categories that emerged from data collection and 
analysis: Uwatsalino (usasa), uwukola (romanticism), wellbeing (ulutengamaso), uwukangafu 
(bravery), uwukangafu (duty), and uwunu (ubuntu/humanity).
91
 These categories will be 
discussed as they are negotiated in the Bena modern world through their orature. Since these 
issues are discussed in the modern world more generally, they are key issues in the Bena modern 
world. Put otherwise, the chapter presents how modern issues are performed. The primary reason 
for naming the chapter title Performing Modernity is to describe the performance of modernity in 
the Bena world of orature. The next section discusses each one of the categories in detail.   
 
5.2 Uwatsalino (Usasa)  
Among the Bena, the term usasa  is more common than uwatsalino, perhaps because usasa has 
been popularised by Swahili. The notion of usasa
92
 – ‘modernity’ - among the Bena is an 
ambiguous one. It is perceived differently depending in large measure on the discourse in which 
it is discussed. The notion of usasa appeared in the Bena orature several decades ago. I heard the 
word usasa in a Bena song in the early 1980s when I was about five or six years old, but it seems 
it had already been performed several years before. According to Joseph Mhehwa, the song was 
famous in the 1970s and early 1980s in the heydey of Ujamaa and villagilisation policies. Below 
is the song that had featured the notion of Ujamaa in the 1970s and 1980s. 
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 I will be using both Bena and English terms exchangeably to simplify reading, especially to non Bena.  
92
 It is a Swahili word used among the Bena to mean modernity. Usasa comes from the Swahili adverb sasa – ‘now’, 
and so, usasa – means a situation of being contemporary, modern, fashionable, and up-to-date.   
L:  Nyerere Nyerere uyooo, 
C:  Adagile Avasungu. 
L:  Nyerere Nyerere uyooo, 
C:  Adagile Avasungu. 
C: Mwaatse twilimilage ingano yesu ya kisasa, 
    Mwaatse twilimilage ingano yesu ya kisasa. 
 
Nyerere Nyerere 
He drove away Europeans 
Nyerere Nyerere 
He drove away Europeans 
(You) Come, and let us cultivate our modern wheat  
(You) Come, and let us cultivate our modern wheat 
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Many young people with whom I talked do not know the song because it is neither commonly 
performed in cultural events nor on political occasions. Apparently, its theme is actually out of 
date, since much of the song’s content is about colonialism and efforts to build a new African 
independent government. Such themes are obsolete today because enemies of the people are no 
longer colonialists; today much criticism is mounted against corruption among state officials. In 
the songs, the word usasa is associated with wheat, ingano ya kisasa – ‘modern wheat’. The 
appearance of the word usasa in Bena orature several decades ago indicates that the notion of 
usasa  had been negotiated among the Bena for tens of years now. The image of usasa is directly 
associated with wheat production. I will come back to this point later.     
 
Of the two elements of orature selected in this study, the notion of usasa surfaces conspicuously 
in songs. In tales, it is discussed implicitly but it became obvious in post-performance 
discussions. In songs, the notion of usasa is linked with the maendeleo –‘development’ program. 
For instance, the song Tuhame - “Let us Move” urges people to build good houses - ‘fashionable 
houses’, and abandon ‘old-fashioned’ architecture. Usasa is positively commented upon. In the 
tales, architecture and clothing are just implied. It is inferred that today, people live in different 
houses, use different furniture, and dress with different kinds of clothes. In one post-performance 
discussion, to be examined in detail later, it became clear that the act of the government to 
support breastfeeding mothers to sleep with men forty days after delivery sounded awful among 
the Bena. In that sense, the notion of usasa is negatively perceived. So far, the notion of usasa 
has both positive and undesirable undertone, depending on what is talked about.  
 
I start to discuss the negative side of the notion – usasa as revealed in one song. The song Meli – 
‘Mary’ gives clues about one facet of the usasa as negotiated among the Bena.  
 
L:  Meli Meli wingile ukine, Meli Meli wingile ukine. 
C:    Meli Meli wingile ukine, Meli Meli wingile ukine. 
L:  Meli Meli wingile ukine, Meli Meli wingile ukine. 
C:     Meli Meli wingile ukine, Meli Meli wingile ukine. 
Mary Mary let us dance, Mary Mary, let us dance 
Mary Mary let us dance, Mary Mary, let us dance 
Mary Mary let us dance, Mary Mary, let us dance 
Mary Mary let us dance, Mary Mary, let us dance 
L:  Nyerere Nyerere uyooo, 
C:  Adagile Avasungu. 
L:  Nyerere Nyerere uyooo, 
C:  Adagile Avasungu. 
C: Mwaatse twilimilage ingano yesu ya kisasa, 
    Mwaatse twilimilage ingano yesu ya kisasa. 
Nyerere Nyerere 
He drove away Europeans 
Nyerere Nyerere 
He drove away Europeans 
(You) Come and let us cultivate our modern wheat  
(You) Come and let us cultivate our modern wheat 
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L: Meli Meli wikina uli veve?  
    Meli Meli wikina uli veve? 
C:  Meli Meli wikina uli veve?  
     Meli Meli wikina uli veve? 
L: Meli Meli wikina uli veve?  
     Meli Meli wikina uli veve? 
C:  Meli Meli wikina uli veve?  
      Meli Meli wikina uli veve? 
 
L: Meli Meli wingile ukine, Meli Meli wingile ukine. 
C:  Meli Meli wingile ukine, Meli Meli wingile ukine. 
L:  Meli Meli wingile ukine, Meli Meli wingile ukine. 
C:  Meli Meli wingile ukine, Meli Meli wingile ukine. 
 
Mary Mary, how do you dance?  
Mary Mary, how do you dance? 
Mary Mary, how do you dance?  
Mary Mary, how do you dance? 
Mary Mary, how do you dance?  
Mary Mary, how do you dance? 
Mary Mary, how do you dance?  
Mary Mary, how do you dance? 
 
Mary Mary let us dance, Mary Mary, let us dance 
Mary Mary let us dance, Mary Mary, let us dance 
Mary Mary let us dance, Mary Mary, let us dance 
Mary Mary let us dance, Mary Mary, let us dance 
 
This song was performed for the researcher. According to song performers, this song is 
performed in various social events not restricted to a particular event. In the post-performance 
discussion, the composer of the song, Daudi Salingo, supported by other performers, held that 
the song is purposely performed to warn deviants, especially young people, who seem not to live 
according to the Bena accepted cultural values. The first picture one needs to grasp when 
interpreting this song is the following: there are people performing songs, and these are most 
probably song performers. The performers invite Meli to join them. It is common to invite or 
convince someone to join performances in Bena song performances. In normal circumstances, 
people join song performers because they enjoy participating in performances. When Meli joins 
performers, she does not match performance dancing styles. That is why she is asked this 
question. The song performance is the Bena society, dancing and matching steps are individuals’ 
everyday doings. Missing steps to the extent that other performers are surprised translates into 
behaving strangely and the act of ignoring social values. They insisted that the name Meli – 
“Mary” or “Maria” represents young people who are called to behave appropriately. The 
question, “Meli wikina uli veve?” asks the youth how they behave. They added that the question 
represents the whole society which is surprised by the bad manners of young people.  
 
In the discussion with wazee
93
 – ‘elderly’ in Itambo village in Mdandu ward, it was noted that a 
lot has changed among the Bena with regard to the observation of their culture. The wazee 
repetitively insisted that moral issues have deteriorated at an alarming rate.  Young people are 
                                               
93
 The Swahili word mzee (singular) – wazee (plural) is not strictly confined to the elderly but has more meaning 
among the Bena. The mzee is associated with respect, reputation, wisdom and good reasoning. The selection of mzee 
to be invited to such a meeting like the one I convened goes beyond the age of a person.  
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blamed for being irresponsible, indecent (clothing), disrespectful towards elders, lazy, and 
troublesome. Numerous premarital pregnancies, births, and the upsurge of HIV infections are 
seen as a result of young people breaking Bena cultural values. This is also noted by 
Mung’ong’o who presents similar sentiments about a generational gap among the Bena of the 
same region. The elders accuse the youth of being irresponsible and misbehaving (Mung’ong’o 
1998). Of course, it was also made clear that not all young people have gone astray, and not all 
old people are upset about the ongoing situation. Some men condemned the government for 
banning girls’ rites of passage ceremonies (kiwungo/mavungo). It was clarified that in such 
ceremonies, girls were taught to behave appropriately, and act in accordance with Bena cultural 
values. Similar claims were found in Kassena-Nankana a district of Northern Ghana. According 
to Barbara S. Mensch et al., young people are blamed for breaking cultural values. Interestingly, 
the banning of women circumcision is condemned by elders in the area. It is said that when 
performing this ritual, those girls, who had lost their virginity before the ritual, were filled with 
shame. So, the girls did not engage in sexual practices before marriage. But after the Ghanaian 
government had banned the practice, premarital pregnancies and abortions increased due to pre-
marital sexual activities. Girls are free to engage in sexual intercourses because there is no 
cultural sanction anymore (Mensch et al. 1999). In general terms, usasa is associated with young 
people’s misbehaving against expectations of some Bena people, both young and old.94 
However, gender undertones are clear in some cases such as the song Meli and the discussion 
with the wazee. Using the female name Meli in the song may have to do with a general view that 
young women are considered more deviant than young men. Despite the fact that the song 
performers stated categorically that the song is about young people, but making use of the female 
name highlights how women are victims of bad deeds in Bena society. In my discussion with the 
elders, similar issues concerning young women were raised. Even criticisms mounted against 
banning girls’ rites of passage ceremonies as a contributing factor to the moral deterioration are 
specifically directed to young women. One old man said, “Saa hizi, binti yako unapita hivi, 
anakuzunguka hata mgongoni. Lakini ulikuwa mwiko” – “Nowadays, when you are here, your 
daughter passes behind you. But this was a taboo”. Again, the reference is made to young 
women. Still, the question of observing rites of passage ceremonies is very debatable among the 
                                               
94
 In my discussion with young people, the same was highlighted that today’s young people are not committed to 
taking their responsibilities compared to the older generation.  
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Bena. In the informal discussion I held with Sesilia Kabelege in Lupembe, it was evident that not 
all Bena speak the same language. She condemned girls’ rites of passage ceremonies associating 
them with depriving women of their personalities.  
 
Yaani unawatangazia watu, unawaambia wanaume kuwa binti yangu ameshakuwa mkubwa! 
Mnaweza kuja kumuoa! Mbona wanaume wakifikia utu uzima hatuwatangazi?  
 
That means announcing to the people, telling men that my daughter is already an adult! You 
can marry her! Why do we not do the same to boys when they become adults?  
 
Other wazee suggested that the failure to effectively discipline young people in family meetings 
was one of the main reasons for considerable youth reluctance to conform to Bena culture. They 
held that, previously, when a young person misbehaved, a family meeting was convened to 
caution him/her, but nowadays, social systems among the Bena are relatively weak; each parent 
or guardian warns his/her children in his/her own. The latter is inefficient. The comments given 
by song performers are similar to what I got from my interview with old people in Itambo 
village. More or less similar to what Mung’ong’o had observed in Njombe region (Mung’ong’o 
1998). Generally, in moral discourses, the notion of usasa has a negative implication.  
 
At the centre of the bewilderment of the notion of usasa, Bena song performers modify some of 
the ‘undesirable’ concepts and incorporate them into their compositions. The song Inyililitse – 
‘S/he Has Clung Tightly’ is one of the songs which one of its words has a negative connotation. 
However, the negative sense was twisted to a present positive image on the face of Christianity 
and Bena society at large.  
L: Kadege, Kadege, Kadege, Kadege, 
     Inyililitse kwa Sambena asihega,  
     Inyililitse kwa Sambena asihega.  
C:  Kadege, Kadege, Kadege, Kadege, 
      Inyililitse kwa Sambena asihega,  
      Inyililitse kwa Sambena asihega.  
L:  Kadege mjanja, Kadege mjanja, 
      Inyililitse kwa Sambena asihega,  
      Inyililitse kwa Sambena asihega.  
C:  Kadege mjanja, Kadege mjanja, 
      Inyililitse kwa Sambena asihega,  
      Inyililitse kwa Sambena asihega.  
L:  Sambena mjanja, Sambena mjanja, 
      Inyililitse kwa Mwahadege asihega,  
      Inyililitse kwa Mwahadege asihega.  
C:  Sambena mjanja, Sambena mjanja, 
      Inyililitse kwa Mwahadege asihega,  
      Inyililitse kwa Mwahadege asihega. 
L: Kadege, Kadege, Kadege, Kadege, 
     He has clung tightly to Sambena that he cannot move,  
     He has clung tightly to Sambena that he cannot move. 
C: Kadege, Kadege, Kadege, Kadege, 
     He has clung tightly to Sambena that he cannot move,  
     He has clung tightly to Sambena that he cannot move. 
L: Kadege is clever, Kadege is clever, 
     He has as clung tightly to Sambena that he cannot move,  
     He has clung tightly to Sambena that he cannot move. 
C: Kadege is clever, Kadege is clever, 
     He has clung tightly to Sambena that he cannot move,  
     He has clung tightly to Sambena that he cannot move. 
L:  Sambena is clever, Sambena is clever, 
      She has clung tightly to Mwahadege that he cannot move,  
      She has clung tightly to Mwahadege that he cannot move. 
C: Sambena is clever, Sambena is clever, 
     She has clung tightly toMwahadege that he cannot move,  
     She has clung tightly to Mwahadege that he cannot move.  
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In the discussion after the performance, the song performers explained to me that the meaning of 
the word mjanja, “… sio ujanja wa uhuni, ah! Ah! Ujanja tunaosema sisi ni ujanja wa kuishi 
kimaadili” is not a kind of cleverness associated with uhuni (deceitful, decadence, etc.), but it is 
that which is related to morality. The Swahili borrowed word mjanja – “clever” is trickily 
employed in this song. Mjanja in this context symbolises a clever boy who makes a wise 
decision to marry, and so, ujanja –“cleverness” is equated to adhering to Bena customs. The 
song explains that the couple is clever because they cling tightly to one another. The actual 
meaning of the word mjanja has been deformed. The word mjanja is associated with cleverness 
in a positive way, such as being able to work out puzzles, deal with issues thought to be 
complex, and the like. In this context, mjanja is someone associated with trickery and assumed to 
be clever by other young men because fornicates with different girls, and they cannot resist. 
Actually, reverberations from the above quoted meaning of mjanja, as commented by one of the 
song performers, indicates that the meaning of mjanja employed in the songs is that which is 
derived from uhuni, which also implies sexual matters. But this time, it is the man who decides 
otherwise. He is praised as being mjanja. Something not even overtly expressed by song 
performers is the stylistic use of the word mjanja with regard to the names of the couple. The 
groom’s name appears more frequent than the bride’s. The main reason might be the fact that the 
notion of mjanja is associated more with boys and men than with girls and women. It sheds a 
beam of light on the assumption that men are regarded as more active in sexual issues than 
women who are assumed to be passive  (Izugbara 2004).
95
 The notion of usasa in this song has 
implied that the trend of young people is more of being wahuni – ‘mischievous’ than being 
moral. Again, it reflects the previous song Meli and arguments made by wazee in Itambo. 
 
As hinted at in Chapter 2, on economic grounds, especially in agriculture, the notion of usasa is 
radically different. People have diverse pictures when they refer to ng’ombe wa kisasa – ‘modern 
breed of cattle’, kuku wa kisasa – ‘modern chicken’ (either layers or broilers). If well managed, 
modern livestock and chicken are economically prolific compared to local breeds in terms of 
milk, egg, and chicken production. Miparachichi ya kisasa – ‘New avocado plants breed’ and 
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 Love and Sexuality issues are two different things but closely related especially in this regard where heterosexual 
marriage takes place. I am convinced that men being portrayed as active lovers imply they are more active in sexual 
matters too.  
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maparachichi ya kisasa – ‘modern avocados’ are quite favourable because they require less than 
five years to start fruiting because of the grafting technology compared to the traditional breed 
which takes a longer time. Therefore, when the word usasa is pronounced in the environment of 
production, it expresses hope and predicts a promising future.     
 
The notion of usasa among the Bena is a perplexing phenomenon spoken with different voices in 
different tones. In moral discourses, as depicted in orature and other sources such as interviews, 
it is clear that usasa is bad since young people’s future is unknown and completely 
unpredictable. On the other hand, usasa in the maendeleo program is useful and so welcomed. 
The Bena aspire to be economically powerful, be able to finance their children’s education, build 
good houses, and meet basic needs. To do this, they must accommodate innovation with which 
they can fulfil their projected economic goals; that means they have to adopt an economic usasa.  
 
5.3 Uwukola (Romanticism) 
This category was formed to house all of the ideas that were associated with a feeling of liking 
and loving Bena people and their social values, such as language and culture. This concept 
contains thoughts that express disapproval of other people, i.e. a socially constructed distaste for 
non-Bena. The general impression is conveyed in such a way that a person is made to feel more 
secure in Bena society than any other society. Bena people are portrayed as kind while others are 
depicted as cruel and inhumane. This is articulated in two main ways: through language use and 
via a general idea of fear of the unknown. Orature performers employ a great deal of language 
resources to manifest their underlying perceptions of speakers of those languages. For example, 
the language is used as an identity marker to disassociate non-Bena speakers, i.e. othering 
through language in the form of monsterisation of language, emphasis marking, and euphemism. 
And secondly, people are made to fear foreigners and urged to be careful and if possible to 
abandon them.  
 
5.3.1 Othering through Language 
The concept of othering through language refers to the process of differentiating other people by 
using languages. The language practice becomes an instrument of identity. Othering through 
language, in this study, operates in three ways, both of which make use of language as a 
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representation of Bena’s feeling towards their society in relation to others. Strategies employed 
by Bena tale performers include monsterisation of others’ language; emphasis marking using 
others’ language, and euphemism use. Generally, all the three notions have an idea of liking the 
Bena society, meanwhile taking an acute dislike to strangers as portrayed in Bena tales.    
 
5.3.1.1 Monsterisation of Language 
The fact that Bena and Swahili are spoken widely among the Bena, there is a considerable use of 
Swahili in Bena orature. Of course, depending on a theoretical framework, different shades of 
meaning can be deciphered from such a metrolingual
96
 society. However, this section endeavours 
to focus the use of Swahili as a way of othering non-Bena and their culture at large in attempts to 
maintain Bena identity. 
 
A tale Avana na Mingasaga – “Children and Monsters” was performed by Halimoja Anawe 
Swale. 
Two parents lived with their children. At one time there occurred a great famine that parents 
were unable to feed the children. They decided to throw all the children in a pit, one after the 
other, each one on a different day. They did this for two children, the third was lucky. 
Instead of falling into the pit, she was locked by crossing roots. She waited to save the next 
child to be thrown. On the second day, she saved her young brother. They got out. While 
wandering to find food, they came across houses which had plenty of food. These houses 
were owned by monsters. They were caught by the monsters but succeeded to kill all the 
monsters and own all wealth. 
 
Before being caught, they used to escape when the monsters came back. On the first day, on their 
way out of the houses they saw the monsters coming back home. They hid in bushes. The 
monsters sniffed something abnormal and stopped. The monsters held a short conversation about 
the smell. The discussion was carried out in Swahili as shown below:  
Aaah! Mingasaga yanusile bwana! Itie... padasi itie... itie... aaah!  
Aaah! The monsters sniffed! They said..in the bush... they said... aaah! 
“Kanuka mutu!” “Kanuka mutu!” “Kanuka mutu!”  
“Here smells a human being”, “Here smells a human being”, “Here smells a human being” 
“Kanuka mutu!”, “Kanuka mutu!”Aaah! Lingasaga lingi litigila, 
 “Here smells a human being”, “Here smells a human being”  Aaah! Another monster said, 
“Aaah, kanuka jana na juzi bwana!”                               
“Aaah, the place smelled the same yesterday and the day before yesterday.” 
                                               
96
 There is a need to do research on the statuses accorded to the two languages spoken among the Bena. It might be 
that the two languages are peculiarly marked even in normal conversations.  
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“Kanuka jana na juzi.” 
“It smelled the same yesterday and the day before yesterday.” 
Yaani, likimukana litie hata pakinung’a igolo na 
That means, denying its colleague saying that the place was smelling the same yesterday 
dzudzi penapa, sio pamunukah!  
and the day before yesterday, there is no human being.   
Basi wadzumbile wahelie. 
Then they passed by and went their way. 
 
In this quoted text, it is clear that the monsters spoke a different language from that used by other 
characters. As it looks, monsters - unaccepted and cruel creatures - do have their own language 
(Swahili); they do not speak Bena. The performer made the monsters use a different language, 
showing that they are not part of ordinary Bena people. Towards the end of the tale, it is revealed 
that the monsters do not have openings in their bottoms like human beings. Therefore, they are 
biologically different. Although nothing was hinted at regarding language use during the post-
performance discussion, using language in this special way, invites questions of language and 
identity.   
 
A similar example appears in the storytelling sessions among the Epera people in Ecuador. Jorge 
Gómez Rendón argues that language code-switching is a major feature of identity in Epera 
stories. Although bilingualism is overtly accepted, the case is different in performed stories. In 
his study, he found that God spoke Sia Pedee, and the devil and other animals spoke Spanish. He 
argues that this marks identity between the Epera people who assume to have the higher status of 
being human than nonhumans (Gómez Rendón 2010). In much the same way, speaking Godly 
language seems to show respectful language as opposed to the devil’s language. A strikingly 
similar case is that which shows that overtly people are metrolingual but in narratives, the two 
languages are accorded different levels of status.  
 
The question of identity and language has drawn much attention among scholars, especially 
sociolinguists. Actually, language is one of the essential, flexible and prevalent symbolic 
resources which is used to represent social identity (Gumperz and Cook-Gumperz 1982; Blot 
2003; Bucholtz and Hall 2004; Bhatt 2008). Since identity parameters are not constant and they 
are subject to change at any time, Gumperz suggests that identity parameters should be analysed 
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based on their occurrences (Gumperz and Cook-Gumperz 1982). Symbolic interactionism - an 
aspect of grounded theory - and performance theory advocate similar arguments. In this regard, it 
is not enough to premise that Swahili and Bena are metrolingually employed, but the important 
question is how they occur, particularly in the context of verbal art performances. The ‘how’ 
helps to make sense of what is behind all this.   
 
Among the Bena, the status accorded to Swahili is still debatable. Some Bena are comfortable 
with the ongoing spread of Swahili while others are doubtful about the future of their language 
and Bena culture at large. This concern is debated in orature too as alluded to in the above cited 
example that shows Swahili is the monsters’ language. Another tale, Mgosi na Mdala – ‘A Man 
and a Woman’ associates Swahili with monsters. It narrates a story about a man who went to Dar 
es Salaam married to a beautiful woman. When they came back to Njombe, the woman did not 
behave in accordance with Bena cultural values – fulfilling the obligations of a Bena woman. 
The man finally decided to take her to Dar es Salaam. At the end, it was revealed that she was 
not a human being, but a jinni. The following is a song performed by the woman as a response to 
the decreed divorce. Again, it was sung in Swahili.  
 
Contextually, the use of a Swahili song in the Bena tale tells more about the content of the tale 
itself. The woman got married in Dar es Salaam; obviously, she did not know Bena. The song 
fulfils two main functions: the singer is a stranger, not one of “We Bena people who perform 
tales now” and the stranger behaves inappropriately. The inability to take women’s 
responsibilities is against Bena’s understanding of how a woman should behave. In addition, 
even the content of the song is bizarre, uncommon to an ordinary human being. She asked to be 
carried by the man on his back, and take her to a baobab tree. In the discussion after the 
performance, it was emphasised that men should be satisfied with their marriages. Their 
polygamous behaviour might result into getting married to bad wives, as it appeared in the tale. 
Like the previous post-performance discussion, the question of language was not highlighted.  
Ulintoa kwetu, ulintoa kwetu,  
Ulintoa kwetu kwenye mbuyu wee mbuyu wee, 
Mapenzi yamekolea na wewe.  
Ukitaka nirudi kwetu, ukitaka nirudi kwetu,  
Unibebe mgongoni wee nipeleke kwetu,  
Mapenzi yamekolea. 
You took me away from my home x 2 
You took me away from my home at the baobab tree, 
I love you madly.  
If you want me go back to my home, 
Carry me on your back and take me home 
I love you madly 
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Songs are one of the most significant features in African tales (Okpewho 1992). They fulfil 
various purposes in African tale performances, including containing the main element of the 
story, enabling the audience to participate in the performance, marking essential parts of the 
story, embellishing performances, and therefore, making it more appealing to the audience by 
mixing song and speech styles; often, however, songs play very specific roles in the tales in 
which they are embedded (cf. Okpewho 1992: 220; Finnegan 2012). In addition, songs are 
important devices to invoke some feelings related to performed tales, and therefore, they play 
psychological roles, and others play functional roles in a variety of contexts within tales (cf. Bill 
1983). In other words, songs are not only important features of tales but they are part and parcel 
of tales, and thus, their inclusion in tales should not be underrated as playing additive roles rather 
complementary function. In this particular tale, the role of songs in tale should not be 
underestimated. This said, I go back to my discussion on Swahili and Bena as instruments of 
identity marking in Bena tales. 
 
In this case, Swahili acts as a discriminatory tool that supplements the unwanted strange 
behaviours outside the Bena people. Therefore, singing a Swahili song set the woman apart. The 
woman communicates by singing in the language not spoken to the Bena society, so she is not 
Bena, and that is the reasons she behaves inappropriately. The complementary function of the 
song in this context is to show that Swahili language and culture are not only foreign but they are 
dangerous to the Bena culture in general.  
 
These two instances of Swahili being monsterised might be associated with some historical facts. 
For quite a period of time, Swahili was associated with strangers considered to be rude, cruel and 
oppressive. It is reported that Swahili was brought to Njombe by Swahili traders (Koponen 
1994). At the same time, the slave trade was run by people from the coast. Swahili might have 
been associated with the slave trade. It is likely that effects of the slave trade are linked to 
Swahili. Nevertheless, the military occupation by the German and the British governments might 
have left some traces of othering Swahili. Both the Germans and British used Swahili as one of 
the official languages. Sometimes, it is scarcely easy to understand how colonial governments 
with their Swahili were generally monsterised by the Bena. But accounts such as by John Iliffe 
might shed a beam of light on how colonialism had featured itself.  
136 
 
Elsewhere the consequences might be grimmer. The askari who often collected tax in 
remote areas frequently confiscated the local cattle and ate them until the tax was brought 
forward. In southern Ubena the procedure was to hold the chief hostage until his people 
paid. (Iliffe 1979: 134) 
 
The word Ubena refers to Benaland or an area/areas resided by the Bena. It must be emphasised 
that Akida and Jumbe (local administrators) were required to know Swahili. As a result, most of 
them came from the coast (Wright 1968; Polomé and Hill 1980; Rubagumya 1991; Malik 1996; 
Moyd 1996; Kiango 2005). Likewise, postcolonial governments, which also use Swahili, might 
have left somewhere and at some time a negative picture, especially during the implementation 
of villagilisation policies in which some people were forced to relocate from their ancestral land, 
sweeping away chiefdoms, and weakening local cooperatives which had repercussions on local 
peasants (Giblin and Giblin 2005). Since government officials use Swahili as the official 
language, Swahili might have been associated with what is thought to be brutalities against the 
Bena. Consequently, all this might have contributed to socially constructing Swahili as a 
language of monsters, colonisers, and outsiders.  
 
5.3.1.2 Emphasis 
In some tale performances, tale performers made use of Swahili language to specifically 
highlight emphasis. In the tale, Nywalino na Vana– “A Monster and Children”, Lustica Mbughi, 
one of the best Bena tale performers I met was very fluent in the Bena language to the extent 
that, in the dialogues with me, she spoke only Bena; however, she used Swahili to mark a few 
emphatic phrases. A Bena tale performer can utilise a miscellany of ways to place emphasis. For 
example, the performer can make use of voicing, repetition, facial expressions and other 
gestures. But in this case in point, language was used as an emphatic highlighter. The following 
is a summary of the tale. 
A woman lived with her two children. One day, she asked them to dig potatoes in their farm 
located a bit far from home. They went and dug potatoes. Unfortunately, it was too late in the 
evening. They agreed to seek shelter in a nearby house. There they saw an old woman. This 
woman was a monster who attempted to devour them at night in vain. On the second day, 
she decided to invite other monsters. When she went to call them, a frog came and rescued 
the children. When she came back, she found no children. Having no word to tell other 
monsters, she went into hidings.  
When the invited monsters arrived at home, they found neither human children nor their host. 
They started to look for their host. The following is a part of the dialogue they had. Swahili 
phrases are in bold format.  
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Vafikage vene pakaye, lupinga lwonda lugogondzike, lumeme lukoyine, 
When they arrived home, very hungry, terribly hungry,  
mwene peihela! Gasigie gamamisi ng’ani, gachikile baha.  
She was not there! There were only chicken left, they were calm. 
“Haa! Tunafanya nini sasa? Tunu... Tugitewuli? Twibate              [surprise and need to do something] 
“Haa! What should we do now? Let us... What should we do? Let us catch  
Magulusi gamwene tuliye”. So... ifike isungulusi ‘kam!’, igulusi!  
the cocks and eat them”. So, they approached a cock and caught it, the cock!  
Haaa! Heee!  Sigaguwene na kufua gwinoga, ehee! Atie, “Kaa! Tinaga!” 
Haa! Hee!    It did not see how sweet death tastes, ehee! It said, “Kaa! We suffer!”  
Ifiheigulusigula “Puuh!” “Kokolikooo! Mfuate                                                              [Pressurised]                    
It hit the cock “Puuh!” “Kokolikoo!” Find him in  
kuchoo!” (laughter) kufuata kuchoo, vakalole choo           [Comment in Swahili and emphasis on choo] 
the toilet!” (laughter)They went to the toilet, searching in the toilet 
imyaa hela, ye hela!...  “Mkalole ichoo yeahelelaga pa wana,  
Nothing was there, he was absent!... Search in  toilet he used in its childhood,  
muhelele mkalole“. Vahelelage pala, liganga likatike!     
go and look there. They went there, they found a stone broken. 
Aaaah! Vafigake pala, bandaku!
97
 Guganga. Umuvili guyundzuma bwana,[Emphasis by the performer] 
Aaaah! When they arrived there, they uncovered a stone.  His whole body trembling,            
“Veya, ndauli?” (laughter) ihililahela sue.    Haya, vakumkwega, 
“Hello, how are you?”(laughter) just trembling. Then, they pulled it out, 
“Twende kazungumze vizuri...” Wagitaa... ukatukemelieka veve ukunyila                            [Threat] 
 “Let us go so you tell the whole story...”   You did... you called us, and surprisingly  
kufyama!”“Haaa,ndiwenevala....(laughter) peihela”. “Lino...  
you ran into hiding!” “Haaa, I saw them... (laughter) absent”. Now... 
Sasa tufwanye nini?” “Lino yuve. Sisi...Tuna... mboga wewe mwenyewe.”                          [Threat] 
what should we do?” “Now, you.  We...    We have...  food, you will be our food.” 
 
Looking at the text carefully, one may find that the Swahili texts were inserted only in particular 
circumstances to give emphases. The emphases marked in the above text can further be broken 
into small analytical units by specifically analysing emotional feeling embedded in the texts. 
“Haa! Tunafanya nini sasa?” – expresses surprise of missing humans and the disappearance of 
their host. Using Swahili highlights how disappointed they are and their plans for revenge. 
“Mfuate” is spoken by a chicken after being intimidated. Later, the chicken continued to 
converse in Bena. In the first encounter, it was shocked and frightened and found itself speaking 
monsters’ language. It is a kind of emphasis to save its life. The statement “kufuata kuchoo, 
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 This is a sound which is used in the Bena language to mean opening something covered. It is not an interjection.  
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vakalole choo” was said by the performer imitating the chicken or influenced by the chicken. 
Remember, this statement was spoken very fast, implying how fast things were. So, it may also 
be interpreted as an emphasis to the audience on how things went fast. And the word bwana 
uttered by the performer shows an emphasis by the performer when insisting how the monster 
was trembling. The statement “Twende kazungumze vizuri...” is a threat made against the host 
monster, underscoring how furious the invited monsters were. And finally, “Sisi...Tuna... mboga 
wewe mwenyewe.” is a threat issued to the arrested monster. The statement emphasises the 
authoritative power the monsters have over the accused monster. In this tale, the monsters were 
sometimes speaking Bena. Only in some instances did they communicate in Swahili, including 
asking what should be done and the decision to devour their host. As pointed out, Swahili is 
marked as a language associated with monsters and monstrous deeds. Although monsters used 
Bena, the specific pattern of using Swahili strictly to place emphasis shows that Swahili is 
perceived somewhat differently. Likewise, towards the end of the tale Umdala Yeakomile 
Umhintsa – ‘The Woman Who Killed Her Daughter’ - being very angry at her son-in-law, the 
mother of a disfigured daughter uttered a Swahili sentence as exemplified below. Bolded texts are 
in Swahili 
Umwana yula avangile kupia molamolaaaa, molamolaaaa... [hadi] hila hifinza. 
Itiaga, “Heee, ndinalyo.” Ategue hifinza hila kuluhama mbaha ifiha kweasitegue. 
“Nilikukatalia mtoto wangu asiingie jikoni. Sasa wewe umeenda kumuuwa mtoto 
wangu. Unaona sasa! Nimepokea mtoto wangu, sitaki tena nikuone hapa.” Ikawa 
ndio mwisho wa hadithi.  
 
That child (woman) started to be consumed by the fire slowly, slowly... till she turned 
into ashes. He said to himself, “I am finished!” He took the ashes into the broken piece of 
an earthen pot to the woman’s home. “I warned you that my child should never enter 
the kitchen. Look, you have killed my daughter. You see! I have taken my child, I do 
not like to see you here again.” That was the end of the story.  
 
This sentence underlines how angry a woman was to see her daughter defaced. When the man 
was proposing for marriage, the conversations between the two were held in Bena. At this 
particular time, Swahili was chosen to emphasise how the woman was angry. The stylistic 
employment of Swahili in this particular context might shed some light on the history of Swahili 
among the Bena. As noted above, Swahili was a language exposed to Bena people as a language 
of administration since colonialism to date. (For a discussion about the current debates among 
the Bena on Swahili see Chapter 4). For the Bena, Swahili is related to authority, power, 
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strangers, and seriousness. When the performer selectively uses Swahili to give emphasis in the 
text, it reflects power and authority. For more than a hundred years, Swahili has been used as the 
language of those with authority, those who can command, and those who are serious. The 
German and British colonialists, and the post-independent government used Swahili as the 
language of the state, so it has been associated with power for more than a century. Since the 
monsters in the tale have power and authority to punish the other monster, the performer gives 
them the language of power and authority in the context of Bena society. The punished monster 
never spoke a Swahili word when defending itself because it was powerless. Likewise, the 
woman has power and authority over both her daughter and son-in-law; this is the reason she 
speaks Swahili. Finally, the performer ends the story in Swahili. This might be affected by the 
language used by the character in the tale.   
 
5.3.1.3 Euphemism 
The notion of euphemism refers the use of language in an interpersonal communication in such a 
manner that interlocutors, namely the speaker, the hearer, and possibly the third party attempt to 
avoid taboo words to minimize offence and possible conflicts (Fernández 2005; Allan and 
Burridge 2006). The use of euphemisms in spoken or written discourses presupposes a good 
command of the language in question. In literary terms, its deployment is germane to the stylistic 
and aesthetic use of language. For oral performers, extensive use of linguistic devices at his/her 
disposal is an advantage, so the presence of Swahili as a foreign language is beneficial to Bena 
orature performers. The following is a brief version of the tale Litoroba – “Magic Killer” which 
makes use of Swahili words as euphemisms while performing in Bena.  
There was a man who married a woman, and they lived in a distant village. One day the man 
travelled to his sister-in-law to inform her that his wife (her sister) is sick in bed. So, the 
woman was asked to take care of her sick sister. They left together going to the sick. On the 
way, the man seduced his sister-in-law. She refused. The man bewitched her that she died 
upon arriving at her sister’s home, and the man turned into a monster and disappeared into a 
forest. 
 
When performing this tale, Helena Kimeta used the phrase kitendo cha uchafu – “a disgusting 
act” and Njiani nitende hili – “to do this on the way” to represent the sexual act forced by the 
man to his sister-in-law. In the post-performance discussion, the sexual act was all along referred 
by the phrase kulala kitanda kimoja – “sleeping in one bed” while the act was to be done in the 
wilderness where no beds could easily be found. Despite the fact that the tale was performed in 
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the Bena-Swahili metrolingual manner, all reference to the sexual act was expressed in Swahili 
words. This implies that Swahili is assumed not to strike as hard as Bena. It is alternatively used 
to soften tabooed Bena words. A mechanism to use a foreign language to soften the otherwise 
harsh word is common in other languages too. Nicholas D. Kristof and George Jochnowitz report 
similar cases in which foreign languages, namely English and Hebrew are used as euphemistic 
devices in Japanese and Yiddish respectively (Jochnowitz no date; Kristof 1995).
98
 Despite the 
fact that Bena people use Swahili and Bena metrolingually, in a way, the Swahili language is 
subconsciously depicted as a foreign language which may soften some tabooed Bena words. The 
fact that performers communicate aesthetically to their audience, as obliged, they make sure that 
whatever they perform is received positively by the target audience because performers assume 
responsibilities before their audience (Hymes 1975b; Bauman 1984, 1992b; Fine 1994; Scheub 
2007).  
 
Othering through language in the abovementioned Bena tales is employed in different ways. 
Crucially significant here is the idea that Swahili can be used to represent unaccepted behaviour 
among the Bena. It must be underlined that even in everyday conversation, Swahili can be 
negatively perceived. It is quite common among the Bena to call someone Mswahili – ‘a Swahili 
person’ denoting how dishonest a person is. Mswahili cannot be trusted easily. Since the only 
non-Bena language widely spoken in these areas is Swahili, and the fact that historical 
information most of which is considered negative among the Bena is associated with Swahili 
right from the beginning, Bena people relate the language with undesirable consequences. As 
pointed out, this idea had never emerged from the post-performance discussions. It might be that 
the idea is expressed subconsciously.    
 
 
5.3.2 Fear of the Unknown 
Another category that comes into prominence in the Bena tale performances is fear, especially 
for someone unknown. The theme had been running through seven tales. It seems that the 
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 Using a foreign language as a euphemistic device is widely common among Swahili speakers, especially those 
who know the English language. In spoken and written digital media, taboo words are commonly replaced by their 
English equivalents.  
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underlying message in these tales is ‘Strangers should be viewed with great suspicion’. In the 
tales, most of them present themselves as good people hiding their real cruel and inhumane 
personalities. No one is safe. The dangers of strangers cut across the whole society; men, women 
and children can be exposed to this danger. In the tale, Mgosi na Mdala – ‘A Man and a Woman’ 
- analysed above, it shows that a man was trapped. Instead of marrying a human being, he 
married a jinni. A tale Munafidodi – ‘A Handsome Man’,  
There was a beautiful young woman who denied all young men who wanted to marry her. 
Later came a handsome man from far away. When this man proposed to marry her, she 
accepted. Her parents attempted to stop her unsuccessfully. When she got married, they went 
to the man’s home. On the way, they were several times attacked by lions which consumed 
cattle after her husband had disappeared for a short call. With the help of a magical creature, 
she realised that his husband was a lion monster. The magical creature helped her to go back 
to her home village.  
 
And the last example is the tale Nywalino na Vana, which tells a story of children who fell into 
the hands of the monster which they thought it was a human being. Fortunately, they were saved 
by the frog. This tale has already been exemplified above.  
 
The idea that kept on emerging after every performance of each of the seven tales was about the 
dangers one is likely to face if s/he does not take careful steps towards unfamiliar strangers. 
Unknown people are depicted as dangerous to the whole society. As pointed out above, non-
human characters such as monsters, are human beings with bad behaviours and monstrous 
character. Monsters are portrayed in the tales as the people who do not belong to Bena society. In 
one of the discussions, one person suggested that such monsters include insiders whose acts are 
not deemed acceptable in Bena society. However, the idea of strangers was seriously underlined. 
Marrying non-Bena, for both men and women, was discouraged because of the same fear, not 
knowing what would happen.  
“When you marry a woman from our society, there are chances of warning her in accordance 
with our culture. Her parents or guardians will help you. But if you marry someone from I do 
not know where… do you know how to discipline her?”  
 
However, one man (somewhat drunk!) interfered the speaker by saying, Hata watu wa Lupembe 
hii wanatengana! – “Even people (Bena) from Lupembe separate!” According to the Bena, as it 
is discussed in their tales, foreigners need to be treated with great suspicion. The fear of strangers 
among the Bena is also documented in other literature. In one of his chapters titled Marrying 
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Cousins, James L. Giblin gives reasons why Bena women preferred marrying their cousins to 
outsiders. One of the reasons was that of security. Being married to an outsider was deemed 
dangerous to women. In addition, problems encountered after marriage were likely to be solved 
by their paternal relatives. So, being married to cousins assured women of their security. Giblin 
also gives an account of a belief in lion husbands whereby women were scared to get married to 
strangers because the strangers might be associated with men who turn into lions. As stated by 
Mlelwa Mwajuma Kilowoko,  
‘So, you are really getting married to that man?’ It would turn out that he could turn 
himself into a lion. It would be nightmare, and he’d say to you, ‘My wife, I’m going out 
for a while. Just keep quiet and don’t make any noise.’ Then he’d transform himself, and 
off he’d go. He’d go off wandering and would return home when it was almost dawn. 
(Giblin 2005: 77) 
 
Therefore, the fear of the unknown and monster husbands portrayed in Bena orature are meant to 
underscore the idea of security which make the Bena suspicious of strangers. This belief 
nevertheless did not come out of nowhere. Referring to George G. Rushby’s  No More The 
Tusker (1965), Julian C. K. Peterhans and Thomas P. Gnoske on the one hand, and Giblin on the 
other, explain that some parts of Njombe, especially the least populated areas, suffered from 
deadly lion attacks which involved man-eater lions (Peterhans and Gnoske 2001; Giblin 2005).
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According to Giblin, it is believed that some of the lions and attacks were linked with witchcraft 
practices. He further gives an interesting account of how these attacks stopped, i.e. the British 
colonial government pleased the person who was accused of bringing the misery. Images of 
people turning into monsters or lions as revealed in some Bena tales might also be triggered by 
such incidents.  
 
It is true that such tales instil fear in people to make them careful of approaching strangers. I, 
however, argue that the deep fear fuelled cannot simply be a result of social issues such as 
marriage per se. There are other factors that contributed to this great fear of strangers among the 
Bena, most probably attributed to historical reasons. The unending violence inflicted on them 
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 The information about such lion attacks differs from one source to another, particularly with regard to the length 
of the period in which the lions attacked people. According to Giblin, the attacks occurred in the 1940s. But Rushby 
as referred by Peterhans and Gnoske the attacks took place in 15 year period, i.e. 1932 to 1947. However, it seems 
that these attacks continued for several years compared to what is reported in written sources. Growing in the same 
area, my parents witnessed lion attacks years later, i.e. in the 1960s. Again, according to them, some of the attacks 
were believed to be connected to witchcraft practices. 
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from various external invaders for tens of years might have instilled this reflected fear and strong 
mistrust of strangers in Bena society, as briefly explained below by David Pizzo:   
… Bena remember the entire period of 1840 to 1940 as one of continual if [not] intermittent 
violence, a sort of “time of troubles” in which one invader after the other (the coastal Arabs, 
Ngoni, Sangu, Hehe, the Germans, the British) inflicted successive waves of dislocation and 
suffering on the population. (Pizzo 2007: 60) 
 
Not to forget that even the migration of some Bena from Njombe to the valleys in the 1870s was 
a result of such violence (Monson 2000; Culwick and Culwick 1935). James and Blandina Giblin 
go further to argue that the Bena feel excluded by both the colonial and postcolonial 
governments to the extent that they find their families a safe place of refuge (Giblin and Giblin 
2005). In my interview with an old man in Itowo concerning the general Bena worldview, he 
insisted that Bena people are very cowardly. I heard the same story from my father since 1990s. 
Regular outbreaks of uncontrolled violence perpetrated over almost a century might have left 
deep feelings of fear and insecurity which make the Bena associate brutality, death and all sorts 
of danger with unknown people. In other words, fear of strangers might mean putting a great deal 
of effort into strengthening their society against strangers to maintain unity, tranquility and 
security. I am inclined to think that, in Mdandu, people hesitated to trust me because I was 
regarded as a stranger.
100
  
 
Uwukola takes different approaches. As examined above, language is stylistically employed to 
differentiate Bena from strangers. Swahili is the only language that has not only been closely 
associated with non-Bena, but it represents ‘dangerous strangers’. Bena, as observed by Swartz 
(1966: 94), is shown to be a language of polite people who are characterised by ‘elaborate 
politeness, amiability, and ingratiating behaviour’ that resists showing even the mildest hostility. 
Therefore, the Bena language evolves into a hidden art of resistance of the oppressed people. In 
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 One day, in front of the Mngate village office building, I had a conversation with a young man who had been 
telling me about his Kinga grandparents from Makete who moved to Mdandu and that he considers himself no 
longer a Kinga but Bena. Our conversation was suddenly interrupted by an old man who passed in front of us. We 
greeted him, and the young man asked him if he could perform any element of orature. He denied and instead 
became inquisitive about me and why I needed such unimportant stuff. I explained my project, and finally, he 
seemed to understand why I was there. I was also satisfied. Our conversation was in held in Swahili. To my surprise, 
when he was leaving us, not knowing that I understand Bena, he said to the young man in Bena that how could 
someone travel from Dar es Salaam to come and collect such stupid stuff. “Be careful. You may find yourself 
detained after you have performed.”  
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some instances, as noted, Swahili is depicted as a language of power, seriousness and authority 
while Bena is the language of the powerless. Swahili is a language which has two faces, a 
language of power mixed with brutality. Finally, in fear of the unknown, the Bena are scared of 
strangers. Actually, the fear of the unknown can be extrapolated to involving even characters 
who speak Swahili. They are considered unknown and dangerous. All of this means that Bena 
people are proud of their society; they feel secure in their society and feel insecure and 
uncomfortable with strangers.   
 
5.4 Ulutengamaso (Wellbeing) 
Ideas of being healthy, comfortable, and happy are among the predominant in the selected 
elements of orature. Together they form what I will be referring to as ulutengamaso (wellbeing). 
Since the issues which are related to ulutengamaso are very important, in most elements of 
orature, ulutengamaso is regarded as a goal at which every individual and society at large are 
expected to aim. Any action that threatens ulutengamaso is discouraged and sometimes 
suppressed by punitive measures. Likewise, ideas that promote wellbeing are welcomed and 
entertained. It is through such a view the Bena adopted new ideas which are considered useful. 
Both tales and songs discuss the concept of ulutengamaso to different degrees. Occasionally, 
they are explicit and actually become centres of attention, at other times, they are simply implied. 
This section discusses the notion of ulutengamaso extensively, as negotiated among the Bena in 
their orature.  
 
5.4.1 Welfare 
Being healthy and feeling happy are cherished among the Bena. This is clearly seen in their 
orature. Four tale and two song performances bring to the fore different ways in which the Bena 
deal with issues related to the notion of welfare. The following is an outline of the examination 
of tales and songs that reveal how the Bena interrogate these issues in the contemporary society. 
A plot in the tale Kamsungula Yealiaga Ifing’oko – “The Rabbit Animal Eater”, is centred on 
three characters, namely a hare and a fox and a monkey, as briefed below.  
A hare with his friend, a fox, visited the hare’s parents-in-law and provided them with 
labour force such as harvesting maize. One evening, on their way home, the hare showed the 
fox some herbs, asking him to pick when the hare feels a stomach ache. These herbs would 
later be chewed to ease and cure the problem. When a meal was ready, the hare asked the fox 
to fetch the herbs. The fox did as instructed. Upon arriving at home with the herbs, the hare 
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had already finished eating everything. At night, the hare devoured a goat and poured its 
blood to the fox. On the second day, the fox was accused of devouring the goat. The fox was 
killed. The hare later came with a monkey. It aimed at doing the same, but the monkey was 
clever. Its plan to pour the blood to a monkey failed and the secret was revealed.  
 
The post-performance discussion concentrated on the themes that emerged from the tale. It was 
emphasised that people should be clever when choosing friends. Not everyone can be trusted. 
Herbs did not surface the post-performance discussion. However, it is one of the elements that 
keep on emerging on several tales. The most important point in this plot is the culture of taking 
herbs for quick pain relief. There are various herbs among the Bena known to ease or cure a 
headache, stomach ache, nausea and stop bleeding when a person is wounded. Herbs for treating 
serious illnesses are known by only a few people. Generally, some people prefer taking herbs for 
treating some sicknesses to biomedicine. As portrayed in the tale, local herbs play a role in 
maintaining wellbeing among the Bena. In another tale, Avana Vapuva nu Mpanyamino- ‘Stupid 
Children and the Teethsharpener’, the theme of wellbeing surfaces also, but it was not noted in 
the post-performance discussion. The following is the summary of the tale.  
 
Several girls went to a tooth-sharpener. They carried some local brew as a payment for the 
service. After a long walk to the sharpener, they got tired and thirsty. They decided to 
quench their thirst by drinking some brew and refill the drunken amount with water. One girl 
pretended to drink but did not. When the teeth sharpener realised the trick he reacted by 
sharpening their teeth badly except the honest girl whose teeth were nicely sharpened. On 
their way home, other girls attempted to kill the honest girl by burying her alive, but later, 
the secret was open, she was rescued and the girls were punished. 
 
In the post-performance discussion, it was emphasised that often, uncontrolled lust has a bad 
end. The story was said to help children to be obedient, honest, and above all struggle to control 
lust. Nothing was mentioned in the discussion about herbs. However, from the tale emerges the 
notion of welfare. After the girl’s parents had realised that other girls have already returned, they 
were worried and started to look after their daughter till they got her whole body buried except 
the head. They took her home and applied migoda gya kienyeji– ‘local herbs’. The mentioning of 
migoda gya kienyeji presupposes not only the performer but also the audience’s awareness of 
migoda gya sibitali – ‘hospital medicine’ – ‘biomedicine’. According to Robert Stalnaker, when 
a speaker says something, it provides some clues about how much the matter is known to his or 
her listener  (Stalnaker 2002). Here, the adjective gya kienyeji – “local” implies the coexistence 
of both local herbs and biomedical medicine among the Bena. The reference to local herbs may 
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also reflect the economic difficulties in rural areas that lead people to rely more on local herbs 
than expensive biomedicine.  
 
In the tale Litoloba – ‘The Magic Killer’, already described above, the notion of hospital was 
hinted at. According to the tale, a woman was sick in bed. So, the idea of a hospital is visible in 
this tale underlining the point that orature accommodates what takes place or happens in a 
society. It must be emphasised that hospitals are not the only places where one may be sick in 
bed; it is also possible to spend some time sick in bed at traditional healers for a variety of 
reasons. The performer had all these options available to her, but she decided to use the notion of 
hospital which underscores that this notion is among various options which patients decide to 
attend for treatment. Biomedicine is amongst ways through which the Bena use to assure 
wellbeing. Therefore, orature reveals a wide range of treatments Bena people get when they are 
troubled by health issues.   
 
Another tale has a discussion on a different approach to restoring life. This is Umuhidza 
Yeakomilwe nu Ng’ina Vake – ‘A Girl Murdered by Her Mother’.  
A woman had children, a boy and a girl. She murdered the girl because she did not like her. 
After several years, while playing with his friends, the boy heard the voice of this girl 
claiming to be murdered by their mother. The boy informed his mother. The woman was sad 
and wanted to get her back. Unfortunately, it was not possible to find her in ordinary ways. 
She sought help from a traditional healer, a magician. Through the traditional healer, she 
managed to get her daughter back.  
 
The discussion held after this tale’s performance was centred on the notion of discrimination, 
especially gender discrimination. The main idea of the story, according to participants, is to keep 
children without discriminating them, even in hard times. This is also an aspect of wellbeing. 
However, of much interest in this specific section is the idea of traditional healers, which entails 
welfare and wellbeing. After the woman got this information about her daughter, and efforts to 
get her back failed, neither hospital nor normal local herbs were sought. These could not help to 
bring the daughter back to life; magic powers were required to deal with this magical survival of 
the daughter. It is another form of dealing with wellbeing. Apart from local herbs and 
biomedicine, the role of traditional healers is highlighted in this tale as a part of the many ways 
through which wellbeing is maintained. The Bena believe in metaphysical reality which involves 
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special powers bestowed on some people to handle such abnormal situations. The role of 
traditional healers is still active in dealing with such phenomena (Juntunen 2005; Kutalek 2011).  
 
Umunu nu Mkwive – “A Man and His Daughter in Law” is a tale about a conflict between a man 
and his daughter-in-law. The discussion after the performance raised several issues deemed by 
the Bena as important as far as reproductive health is concerned. 
There were two people living in a house, a man and his daughter-in-law. One day a man 
trapped a partridge and brought it home with him for consumption. Since his in-law used 
much time to prepare food, he thought she had eaten all the meat. He started singing blaming 
his in-law. Upon hearing, she responded by singing a song that explains the food is not yet 
prepared. Being furious on false accusations made against her, the daughter-in-law brought 
all the dish to him. She never ate any part of the meat. Being so shy of what he has done, the 
father-in-law died of stress.   
 
The discussion that followed this tale was extraordinary in terms of the tale’s meaning. It was 
claimed that the in-laws were actually a husband and his wife. Trapping a partridge is the act of a 
woman conceiving, and bringing it home is the birth of a baby. A delay in serving food to her 
father-in-law means the woman refused to sleep with her husband. At last, the song replied by 
the daughter-in-law, was in fact sung by the husband’s mother warning him that he should wait 
till the baby grows.
101
 The discussion sparked anger against the government for offering 
breastfeeding women the possibility to sleep with a man forty days after delivery. It was 
underscored that this is the reason why Bena children nowadays appear comparatively weak 
because young people do not comply with Bena cultural practices and instead, follow the 
ministry of health misleading guidelines. Accentuating the point Ananidze Kaduma says,  
Lihno lwa kisasa lwa neng’uni ii, wihelela kisasa neng’uni. Pamwandi twagonaga yungi 
igona kitanda kyakwe pala, yungi igona apa pa kibanza. Pe ifikie siku dzila miaka gihanu 
ndio mwitang’ana na muyino. Ino neng’uni watie kitanda kimwinga, kitanda kimwinga! 
Tayari mwiharibu mwana venu, afya yila siiwedza yendeni witia yetwagendaga vanakatali. 
(Kaduma 2015) 
 
Now in the modernity of today, you adopt modernity today. In the past, we were sleeping 
one in his or her bed there, another here at the corner. After five years you may meet with 
your partner. But today they say you sleep in one bed, one bed! You have already weakened 
the health of your kid, it cannot be as healthy as it used to be in our times.  
 
                                               
101
Despite the fact that this tale might be a metaphorical one, I still believe that the performer did not elaborate the 
tale very well. However, it raised a very important issue concerning mother-child health care among the Bena.  
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It was underlined that previously, a breastfeeding wife had to sleep in a different bed. But a 
tendency to sleep in one bed today is believed to have contributed to the weakening children’s 
health among Bena. The Culwicks, Marc J. Swartz and Juhani Koponen provide similar reports 
about mechanisms employed by precolonial societies, including the Bena, to improve mother and 
child health, which had an enormous effect on population growth (Culwick and Culwick 1935; 
Swartz 1969; Koponen 1996). What is thought to be scientific practices are considered violating 
the Bena post-partum sex taboo. In this regard, Bena wellbeing is at odds with biomedicinal 
sciences.  
 
A song UKIMWI – ‘HIV AIDS’ was played in a DVD Player in the wedding celebration in 
Itowo. In many Bena wedding celebrations, offering gifts to the newly married couple is very 
common. It was at this moment when people were asked to bring the couple gifts. The song was 
played to enable these people to dance while approaching the couple who stood a few metres in 
front of the audience. Surprisingly, the queue was not formed, and instead, people went on a 
stage and started to perform the song passionately till the song was stopped. It appears that the 
song is well known as most of these performers sang along to the played song. The following 
was the song which was played in the event. 
UKIMWI wimala vanu, wamalile pelela yona,  
Ooooh neno hilo, eeeh linasikitisha sana., 
Oooohnenohilo, eeeh linasikitisha sana. 
AIDS finishes people, it has finished the whole clan,  
Oooh! That word is very sad, 
Oooh! That word is very sad. 
 
People who were recorded in the DVD appear immensely sad. On the stage, people danced 
passionately, reflecting the joyful wedding celebration event. They completely suppressed the 
sad words in the song. Asking a DJ whether this music was played for specific reasons, he 
replied: 
Unajua bro, wakati mwingine unapiga wimbo ili tukio liende, si unaona ilivyokuwa ghafla! 
Unadhani wakati mwingine watu huwa wanajali sana maneno katika matukio haya? Watu 
wachache tu kama wewe ndio mnafuatilia.Wao wanadai wapigiwe wimbo mzuri na 
unaochezeka... wacheze tu inatosha. (Kiswaga 2014, personal communication) 
 
You know brother, sometimes you play a song to make an event go on, did you not see that it 
was very sudden that I was required to play a song? Do you think people pay too much 
attention to such events? Only a few of them like you. They just demand me to play a good 
danceable song... so that they dance, for them, this is enough. (My translation)  
 
He also added that HIV-AIDS is a global problem, thus, playing such a song in an event which 
involves many young people provides a way to campaign against the problem. Young people are 
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advised to get married as their colleague who had recently married to avoid the risk of 
contracting the disease when going out with different people. Insofar as the song is in Bena, 
played and performed among the Bena, it translates into communication amongst themselves. I 
find this to be a convenient occasion because it involves many people convening in one place for 
a joyful moment. Such a song cannot be played when mourning the dead because it would 
associate the deceased with HIV Aids. This disease is perceived as the most shameful disease, 
that is why people term it ugonjwa wa kisasa – ‘modern disease’. When explaining about the 
illness affecting my uncle, my mother had used Malaria ya kisasa – ‘modern Malaria,’ again 
another negative aspect of usasa.   
 
5.4.2 Grave Building 
Grave building is a culture of structuring and constructing graves so that they look beautiful. It is 
one of the aspects of culture performed by the Bena. For the Bena, grave building is an act of 
showing respect to the departed while putting the sign of cross denotes that the deceased are 
Christians and hope to be resurrected. It is a product of Christianity and Bena ontologies fading 
into each other. In a way, grave building is an aspect of wellbeing because respect paid to the 
departed is obligatory without which the defiant is subject to misery (cf. Kutalek 2011). Owing 
to that, songs performed in this event implicate what is all about this event in relation to the Bena 
ontological view. For instance, Vahutsengye – ‘They Have Built for You’ a song performed in 
Itowo after a grave building activity had finished.  
 
L:   Vahutsengye, vahutsengye,  
       Vahutsengye, vahutsengye, 
       Vahutsengye avana vako vahutsengye, 
       Vahutsengye avana vako vahutsengye.  
 
R: Vahutsengye, vahutsengye,  
              Vahutsengye, vahutsengye, 
 Vahutsengye avana vako vahutsengye, 
 Vahutsengye avana vako vahutsengye.  
 
L:  Vahutsengye, vahutsengye,  
      Vahutsengye, vahutsengye, 
      Vahutsengye avana vako vahutsengye, 
      Vahutsengye avana vako vahutsengye.  
 
R: Vahutsengye, vahutsengye,  
              Vahutsengye, vahutsengye, 
 Vahutsengye avana vako vahutsengye, 
 Vahutsengye avana vako vahutsengye.  
They have built for you, They have built for you, 
They have built for you, They have built for you. 
Your children have built for you, They have built for you, 
Your children have built for you, They have built for you. 
 
They have built for you, They have built for you, 
They have built for you, They have built for you. 
Your children have built for you, They have built for you, 
Your children have built for you, They have built for you. 
 
They have built for you, They have built for you, 
They have built for you, They have built for you. 
Your children have built for you, They have built for you, 
Your children have built for you, They have built for you. 
 
They have built for you, They have built for you, 
They have built for you, They have built for you. 
Your children have built for you, They have built for you, 
Your children have built for you, They have built for you. 
150 
 
  
During the discussion about this song, it was clarified that song performers tell the departed that 
his/her children have mobilised resources to build him a grave as one of them said,  
Tunamwambia marehemu kuwa watoto wako wametimiza wajibu. Tunatambua kuwa 
asubuhi walikuja kutambika. Sisi tunasisitiza yaleyale yaliyosemwa asubuhi. 
 
We are telling the departed that your children have fulfilled their obligation. We know that in 
the morning they came to kutambika
102
. We emphasise that which was said in the morning.  
 
In a way, this song is more like a prayer to please the departed so that those who prepared the 
event are both protected from misfortunes and, at the same time, they are blessed. In other words, 
this song pleases both the departed and the living. Each side is at peace. However, song 
performers in Itowo agreed that kutambika is unchristian, but many people do observe this 
practice secretly.
103
 
 
Looking at this practice in relation to other aspects of Bena worldview, it seems that Bena people 
believe that human beings should aim at enhancing wellbeing such as avoiding at all costs 
diseases by seeking an instant, effective, and appropriate cure, making sure that the post-partum 
sex taboo is observed. Efforts are made to make sure that people live peacefully. Every aspect 
counts. Living in harmony with other people is one of the chief requirements at which Bena 
people aim (cf. Swartz 1966; Kutalek 2011). Above all, acknowledging historical connections is 
essential in establishing good relations with the departed as revealed above, and it is not an 
option if one wishes to avoid misery (Kivowele 1983; Kutalek 2011). Grave building in itself, 
for that matter, is an event believed to promote wellbeing among the Bena as far as the event 
aims at achieving unity and tranquility and getting a blessing for continued peace and health, 
aspects of what is generally grouped under the notion of wellbeing.  
 
 
                                               
102
 To perform a ritual that involves one person talking to the spirit of the dead at a grave or somewhere else. During 
this performance, one person, normally one of the respected elders in a clan, talks to the spirit while others insist in 
two or three words to underscore points. Practically, one may see more than four people talking led by one 
performer.    
103
 Mr Daudi Mlowe, one the old men in Mdandu, assured me that he had built his late wife a grave not because he 
is afraid of anything, but simply because of love. Any committed Christian is supposed to turn his/her face away 
from such beliefs, he added. He claims that he does not participate in any Bena rituals. 
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5.4.3 Christianity and Witchcraft 
This section proceeds from the grave building event. Songs discussed in this section are 
performed on grave building occasions. During this event, Bena worldview and Christian beliefs 
are discussed at different degrees. For instance, a theme of uhavi
104
 - ‘witchcraft’ is one of the 
dominant themes in grave building songs. Since witchcraft is inextricably linked with 
misfortunes, no such songs were performed in Bena wedding celebrations. This theme was 
predominant in a grave building event because witchcraft is thought to be one of the principle 
sources of deaths.
105
 However, ideas associated with witchcraft are spread across the Bena 
society. According to the Bena, as revealed in the discussions carried out after grave building 
song performances, people bewitch others for various reasons, including becoming rich, reaping 
abundant harvests, inflicting torture, and killing people for consumption
106
. The following song 
sheds much light on the notion of witchcraft among the Bena and other concepts associated with 
it.  
L: Uhavila avayago witigila utajili bee,  
    Uhavila avayago witigila utajili bee, 
    Ungalimaga madzebele upate utajili be,  
    Ungalimaga madzebele upateutajili be. 
 
R: Uhavila avayago witigila utajili bee,  
    Uhavila avayago witigila utajili bee, 
    Ungalimaga madzebele upate utajili be,  
    Ungalimaga madzebele upate utajili be. 
 
L: Unene ndivelye ndilema bee,  
    Unene ndivelye ndilema bee, 
    Ungalimaga madzebele upate utajili be,  
    Ungalimaga madzebele upate utajili be. 
 
R: Unene ndivelye ndilema bee,  
    Unene ndivelye ndilema bee, 
You bewitch your colleagues thinking that is richness, 
You bewitch your colleagues thinking that is richness, 
You could (better) cultivate maize to get rich, 
You could (better) cultivate maize to get rich. 
 
You bewitch your colleagues thinking that is richness, 
You bewitch your colleagues thinking that is richness, 
You could (better) cultivate maize to get rich, 
You could (better) cultivate maize to get rich. 
  
I myself do not like it 
I myself do not like it 
You could (better) cultivate maize to get rich, 
You could (better) cultivate maize to get rich. 
 
I myself do not like it 
I myself do not like it 
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 According to the Bena, uhavi is a broad term encompassing all sorts of evil practices using herbs or drugs. 
Bewitching someone magically, poisoning someone, wishing bad things for someone and the like. Witchcraft 
practices have a very long history, evolved in various cultures and traditions (Liepe 2016). In Africa, the belief in 
witchcraft existed even before they encountered foreigners from Asia and Europe (cf. Comaroff and Comaroff 1993; 
Mesaki 1995; Rutherford 1999; Federici 2010; Sansi and Parés 2011).   
105
 Of course, there are many causes of death, but witchcraft seems to be one of the most common and most 
immediately thought of among the Bena as it also appears in other African societies (cf. Van Pelt 1977; Mbiti 1990; 
Rutherford 1999; Cimpric 2010; Federici 2010; Pereira 2011).  
106
 Among the Bena, bewitching is synonymous with eating dead bodies because it is believed that the witch 
sometimes eats the flesh of the deceased. Whether the dead person is thought to have been used as a source for 
getting rich or become successful in any activity, the notion of “eating” remains there. It is common to hear, “Ee uyo 
aliye vana vake vonda ng’ani” – “S/he has eaten all his/her children”. The song shows how people are filled with 
anger, a deep sense of despair, and a strong feeling of hatred towards witches.  
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    Ungalimaga madzebele upate utajili be,  
    Ungalimaga madzebele upate utajili be. 
You could (better) cultivate maize to get rich, 
You could (better) cultivate maize to get richness. 
 
 
The post-performance discussion revealed that bewitching someone is associated with a shortcut 
to success. The song associates witchcraft and richness. This song says a lot about the notion of 
witchcraft and its connection to life success. It was emphasised in the discussion that not 
everyone can practise magic. Therefore, two things need to be noted: on the one hand there 
witches are individual specialists who bewitch others to get rich, and on the other hand, some 
people seek ‘magic medicine’ to get rich at the expense of their relatives’ lives. It is believed that 
some people can become rich by simply going to waganga wa utajiri – ‘traditional healer who 
make people rich’ where they go through rituals which enable them to get rich. Participating in 
such a ritual implies agreeing that one of the family members would die. In other words, subjects 
do not need to be experts to magically cause the death of their relatives. As long as they agree 
with ‘traditional rich makers,’ they are also considered as witches because it is they who are 
behind misfortunes.
107
 It was claimed that there are many rich people who bewitched their 
relatives in Njombe. According to song performers, the richness found on such basis is not better 
than poverty, because the subject is required to observe relatively difficult rules and precautions 
in order to get his wishes. Failing to observe these instructions leads to the disappearance of all 
the wealth. This is why this kind of richness is considered to not last long.
108
 Even worse, this 
kind of richness might lead to subjects’ early deaths. I think this is the reason the song ends with 
the statement Ungalimaga madzebele upate utajili - that it is better to work harder than 
becoming rich through witchcraft practices at the expense of others’ lives.  
 
Other songs express a bitter cry that signifies a feeling of deep despair at witches. The following 
song, Hola Nde Saula – “Bear Children like Saula109”, expresses satirical feelings towards 
witches.  
 
                                               
107
 Peter Geschiere also reports on such beliefs in Cameroon (Geschiere 2011). 
108
 There are beliefs of people getting rich by just visiting witchdoctors who require little things for compensation, 
but subjects are given a lot of precautions to observe. Failure to fulfil them may result to one’s death. The extent of 
this belief in the Southern Highlands of Tanzania was confirmed to me by the retired Bishop of Southern Central 
Diocese of the Evangelical Lutheran Church in Tanzania (ELCT) Rev. Shadrack Manyiewa in our discussion about 
witchcraft beliefs in the Southern Highlands of Tanzania on 8th June 2016 in Berlin, Germany.  
109
 This is a wild and big fruit tree famous in the Southern Highlands botanically called Parinary excels bears a lot 
of fruits. 
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L: Yealiye umwana vangu hola ee,  
     Yealiye umwana vangu hola ee nde saula. 
R:  Yealiye umwana vangu hola ee,  
     Yealiye umwana vangu hola ee ndesaula. 
L: Hola ee hola ee hola ee,  
     Hola ee hola ee hola ee ndesaula.  
R:     Hola ee hola ee hola ee,  
         Hola ee hola ee hola ee ndesaula.  
Let him/her who ate my child bear (children),  
Let him/her who ate my child bear as many children as saula. 
 Let him/her who ate my child bear (children),  
 Let him/her who ate my child bear as many children as saula. 
Bear, bear, bear (children), 
Bear, bear, bear as many children as saula. 
 Bear, bear, bear, 
 Bear, bear, bear as many children as saula. 
 
 
Some people are unhappy to see other people’s children, brothers, siblings and close relatives of 
good manner or successful. Since they cannot achieve that level, they decide to bewitch them. 
The bereaved cry to witches, wishing them to have many children because it seems witches are 
jealous of other people’s success.  
 
In both songs, apart from the song performers’ comments, witchcraft looks terribly dangerous in 
Bena society. As it appears, mourners have a feeling of despair. They cannot take control of the 
witches’ cruel acts of killing their beloved. On top of what song performers suggested, this song 
goes further, expressing the uncontrollable might of witches. However, despite all these 
problems, there are different ways to deal with witchcraft practices among the Bena. One of 
them is putting oneself under the protection of Jesus Christ. ‘Danda ya Yesu’ – ‘Jesus’ Blood’, a 
song performed in grave building event, urges people to commit themselves to Jesus Christ.  
 
Danda ya Yesu Blood of Jesus 
L: Ena ena ena yoyo ena,   
    Ena ena ena yoyo ena. 
R: Ena ena ena yoyo ena,   
    Ena ena ena yoyo ena. 
L: Wigendela mudanda ya nani ena,  
     wigendela mudanda ya Yesu ena, 
R: Wigendela mudanda ya nani ena,  
     wigendela mudanda ya Yesu ena. 
L: Ena ena ena yoyo ena,   
     Ena ena ena yoyo ena. 
R: Ena ena ena yoyo ena,   
     Ena ena ena yoyo ena. 
L: Wigendela mudanda ya nani ena,  
     wigendela mudanda ya Yesu ena, 
R: Wigendela mudanda ya nani ena,  
    wigendela mudanda ya Yesu ena. 
Yes yes yes yes 
Yes yes yes yes 
Yes yes yes yes 
Yes yes yes yes 
On which blood do you walk?  
You walk on Jesus’ blood  
On which blood do you walk?  
You walk on Jesus’ blood  
Yes yes yes yes 
Yes yes yes yes 
Yes yes yes yes 
Yes yes yes yes 
On which blood do you walk?  
You walk on Jesus’ blood  
On which blood do you walk?  
You walk on Jesus’ blood  
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Under Jesus Christ, one is assured of being protected against all sorts of witchcraft forces. In the 
post-performance discussion, it was stressed that Jesus is one of the ways to protect oneself 
against witchcraft’s wretchedness. Since all of the song performers are Christians, they have one 
stance that, once one believes and commits oneself to Jesus Christ’s protection, witchcraft forces 
become harmless. It must be emphasised that Christianity is not the only solution to fight 
witchcraft forces; for years people have been using traditional healers (Green and Mesaki 2005; 
Green 1997). Nevertheless, in this context, Christianity was deemed the most appropriate and 
immediate solution. Most Bena people do not admit easily why, despite having traditional 
healers, they seek such forces in Christianity. Even song performers insisted that “Yesu ni kila 
kitu” – “Jesus is everything”. However, traditional healers still get customers. People do not 
easily disclose that they attend to these healers because to some people, especially the 
‘educated’, this sounds to be uncivilised practice. Thus, it is secretly done. But seeking 
miraculous healing in churches appears to be a modern and civilised practice. In addition, the 
majority of the Bena seek protection in churches because traditional healers are expensive, 
require a lot of things to accomplish protection rituals, including travelling long distances. Again 
some of them are thought to be liars (cf. Green and Mesaki 2005; Lindhardt 2014). Nevertheless, 
Martin Lindhardt reports that there are accusations flying around that even some of the Christian 
pastors who claim to mediate Christ’s power are money takers and manoeuvre their services 
behind witchcraft forces under the umbrella of Jesus; they are liars too (Lindhardt 2014). In this 
regard, Christianity shares its functions with traditional healers, whose functions were to heal 
and protect bewitched people. Christianity has been part of the Bena culture to deal with the 
challenges they face every day. As a closing remark in this section, I would say that this study 
has uncovered, through orature, discussions going on among the Bena about witchcraft perceived 
as a danger which can be counterattacked, mainly by Christianity. 
 
 
5.4.4 Architecture and Clothing  
Shelter and clothing are among the basic human needs apart from food which has been peculiarly 
highlighted in Bena orature. Obviously, all of the three needs are widely spread in Bena orature. 
However, they are highlighted differently in various orature performances, depending in large 
measure on the text and performers’ preference. The following song, Tuhame – “Let us Move to 
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a New Place” performed by song performers from Itowo, has highlighted the notion of 
architecture.  
 
 
L: Imeli nyahetsa pa mlyango, 
     Liveli luyungu lwilandala, 
     Imeli nyahetsa pa mlyango, 
     Liveli luyungu lwilandala, 
     Tuhame tuhame, tuhame tuhame tukatsenge.  
 
R: Tuhame tuhame tuhame baba, 
    Tuhame tuhame tukatsenge. 
    Tuhame tuhame tuhame baba, 
    Tuhame tuhame tukatsenge 
Grasses have grown at the door, 
Were it a pumpkin plant, it would have spread, 
Grasses have grown at the door, 
Were it a pumpkin plant, it would have spread, 
Let us leave, let us leave, let us go to build. 
 
Let us leave, let us leave, let us leave father, 
Let us leave, let us leave, let us go to build. 
Let us leave, let us leave, let us leave father, 
Let us leave, let us leave, let us go to build,  
 
According to the song performers, this song is often performed to encourage people to abandon 
nyumba za kizamani –‘old fashioned houses’ and instead build nyumba za kisasa –‘modern 
houses’. Many people find modern houses constructed of burnt bricks more fashionable than 
houses constructed of raw mud. According to Joseph J. Ng’ande, one of the group members, this 
song urges people to build good houses in order to match with the current lifestyles. 
Yaani ni kwamba miaka ya 1970, tulikuwa na nyumba fulani, “making’a” za kuweka 
mananii fulani hivi, eeh, alivyotunga wimbo huu alichukulia ile miaka mpaka tumefika hatua 
hii ya leo tumepiga bati (Ng’ande 2014). 
 
That means in the 1970s, we had old fashioned houses, eeh, when he composed this song he 
compared those years and today when we roof houses with corrugated metal sheets. 
 
The song performers compared architectural designs that were rampant in the 1970s and 1980s 
and today’s vogue. They encourage people to abandon old fashioned houses. This can be an 
extension of what Maia Green and Simeon Mesaki refer to as the programme of maendeleo – 
‘the development program’ (Green and Mesaki 2005). More surprisingly, this song is performed 
in grave building events, too. In my visit to Itowo in 2016, I participated in the grave building 
event where this song was performed. The intrinsic idea is that of accommodating new styles 
considered useful among the Bena. This idea surfaces in tales too. In the tale Avavaha Vachoyo– 
“Selfish Parents,” the idea of modern houses is metanarrated by the performer of the tale. After 
the children had successfully got out of the pit, they built a house. At this point, the performer 
commented on the built house saying that it was different from today’s houses. According to 
him, these houses consisted of a big loft in which people used to sleep at night for protecting 
themselves against dangerous animals. Two things are worth considering on that comment. 
Firstly, there is a sense of accommodating the project of maendeleo, that people have adopted 
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building modern houses as emphasised by the aforementioned song. Secondly, the performer 
authenticates his artistry in front of the audience. He demonstrates his authority to know 
everything about what he performs.
110
  While the song performers push for maendeleo, the tale 
implies that things are already taking place. Architecture, therefore, is not only incorporated in 
Bena orature, but it is aesthetically discussed underscoring the internal drive among the Bena to 
restructure itself to accommodate the modern world.  
 
What Bena orature discusses is also hinted at by other anthropologists such as Marc Swartz.  
According to him, a group of Bena used to live in a single building partitioned into rooms which 
different households lived in, and one can hardly see such architectural designs today; however, 
by the time the article was published, Marc Swartz contends that Bena people were living in 
houses built of soil (Swartz 2002). While conducting my research in 2014/2015, such houses 
described by Swartz were almost entirely absent. The majority of the villages I visited had 
houses constructed of burnt clay brick and roofed with corrugated metal sheets and windows 
covered by glass. Again, being one of the richest regions in timber, having beautiful house 
furniture is not an issue for the majority of those who live in rural areas in Njombe.   
   
The idea of clothing surfaces in both Bena tales and songs at different degrees. In the songs 
collected, the concept is indirectly expressed, especially in wedding songs. It is expected that the 
bride and groom dress in beautiful wedding clothes. Most probably, this is the reason why 
wedding songs hint at this point. The following song expresses the idea of clothing.  
 
 
 
L:         Uyo uyo, 
R: Imelemeta, 
L:  Uyo uyo, 
R:    Imelemeta, 
   Afwalile fya gharama imelemeta, 
                Afwalile fya gharama imelemeta. 
That one, that one, 
   S/he shines, 
That one, that one, 
    S/he shines, 
S/he has dressed expensively s/she shines, 
S/he has dressed expensively s/she shines. 
 
                                               
110
 As opposed to Bauman’s notion of traditionalization who argues that performers refer to people assumed to have 
authority for the purpose of authenticating their performances; the performer, in the context of this tale, assumed the 
authority to know more about the tale (Bauman 2004, 1992a).  
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During the post-performance discussion, song performers insisted that the prime targets of this 
song are brides because they tend to appear nicely dressed and beautifully decorated compared to 
grooms.  
 
Clothing is also a topic of discussion in Bena tales. When performing the tale Avavaha Vachoyo– 
“Selfish Parents”, Halimoja Swale, the performer, emphasised the kind of clothes worn by the 
character, representing the type worn at that time. This occurs in the plot which involves a girl 
rescuing her younger brother from a pit into which they had been thrown by their parents. The 
girl asked her younger brother to hold onto her tightly by her pants while she struggles to get out 
of the pit. According to the performer, such pants were worn by wrapping around genitals and 
would have been strong for another person to hang on to. He implicitly stressed the point that 
today’s clothes are different from those of the past. In the discussion, only the main themes were 
discussed: obedience, politeness, and cleverness. Clothing was not highlighted at all. Similarly, 
Lustica Mbughi performed a tale in which, at one point, one of the protagonists, a frog, asked for 
a chair from its hosts. Taking into account how heavy the frog was, and the fact that it refused to 
take the first chair given to it, the performer described kinds of chairs used in those times. She 
explained that those kinds of chairs were made of animal skin, and such a type of a chair was 
unsuitable for the frog to sit on after it had swallowed two human children. In the discussion, 
themes such as obedience and cleverness were discussed. None of the participants said anything 
about furniture.  
 
In all the referred tales above, old and new items were incorporated during performances. In this 
regard, orature plays double roles. Firstly, orature takes historical roles by reminding people or 
teaching children how their society has transformed. Secondly, it brings together two different 
worlds: the fictional world and the real world. Stylistically, these are the techniques employed by 
verbal art performers to enliven oral performances. Despite the fact that none of these ideas were 
noted in post-performance discussions, it is clear that Bena people communicate and inform one 
another about the history of their society, at least at a minimum level, through orature. In the 
selected tales, however, this is expressed implicitly. It means, therefore, that to be 
contemporaneous is to know one’s history, and at the same time, to deal with the contemporary 
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phenomena in the world as they keep on emerging while taking into account past experiences 
and facts. That is why Bauman argues that orature is a situated aesthetic communication.  
 
Wellbeing, as noted above, encompasses various aspects such as being happy, being healthy, and 
being secure physically, socially, and spiritually. Consequently, actions that promote those 
aspects are encouraged so as to enhance wellbeing.   
 
5.5 Uwukangafu (Bravery)  
Tale performances are a mode of communication in which performers communicate with the 
audience, most of whom are children. Jack Zipes argues that, for quite a long time, fairy tales 
have been functioning as a tool for civilising children and adults (Zipes 2006). In this context, 
that means that Bena tale performers communicate with children to shape them in accordance 
with Bena social values. One of the most predominant themes is uwukangafu (bravery).  
 
5.5.1 Courage, Perseverance and Cleverness 
In most tales that involve critical moments in which characters are in a life-or-death struggle, 
there appear some clever characters that surmount those grave difficulties. Such characters, most 
of which appear weak in tales, become heroes at the end of the story. Children are portrayed to 
be courageous and have been shown to persist in very hard times. For instance, in the tale 
Avavaha Vachoyo– “Selfish Parents” as described above, the girl happened to love her younger 
brother more than did the parents. The girl waited for a whole day in the pit to rescue her brother 
who was to be thrown in on the next day. After she rescued him, the boy did not care for his 
sister, but when she found the monsters’ houses, she informed her brother. In another tale, 
Nywalino
111
 na Vana -“A Monster and Children”, it is the girl who tricked the monster the whole 
night to prevent it from devouring them.  In the same way, the second day, it is the girl who had 
treated the frog nicely till it decided to rescue them. On all occasions, the boy acted unwisely. 
Comparatively, girls are considered weaker than boys in Bena societies. In other words, boys are 
depicted as unwise and selfish while girls are caring and responsible. In the post-performance 
                                               
111
 Among the Bena, there are several words, all of which refer to the English words ‘monster’ or ‘ogre’. One of the 
common names widely used in Bena tales is lingasaga. Others are nywalino are lisutu, and mulungu. When I asked 
them, none was able to provide a clear difference between them. A linguistic account for these Bena words is 
welcomed.  
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discussion, it was claimed that some parents are very irresponsible in their families, leaving 
burdens to their older children who are supposed to enjoy their childhood. Families with 
alcoholic parents victimise their older children who often assume parental roles. During the 
discussion, Alfred Mgecha, my godfather, explained how a fierce debate erupted in a village 
meeting he attended before the performance when one villager proposed economic support from 
the government corporation to a family whose wife and husband are alcoholic.  “How can a 
person who has no disability be helped just because he is lazy and a drunkard. We only 
recommend those whom we see are unable to work...” Mr Alfred Mgecha insisted. The older 
children from that family are said to assume roles to keep their young brothers and sisters while 
parents spend much time to local brew clubs. The discussion was largely centred on negligent 
parents.   
 
However, there is something more in the tales. It is clear but did not surface in all discussions. 
There is a clearly predictable pattern in the tales collected that small animals (which are more 
likely to represent children) and human children are portrayed as skilful, clever, courageous, and 
persevering protagonists. Being a child is depicted not as an excuse for not struggling to survive 
in life-threatening situations. These tales instil confidence and courage in children to fight 
problems while reminding parents of their responsibilities towards raising their children. 
Fighting against monsters and finally killing them is one facet of the courage attributed to 
children. In other words, children are socialised in a society and asked to fight and dispel fears 
when they find themselves in dangerous moments.  
 
On top of courage and perseverance, Bena children are encouraged to be clever. A considerable 
number of tales involve children who got lost and were later found in the hands of monsters. To 
escape from the hands of their human-eating capturers, one of the children or both had to use 
their brain. Younger children and girls, as opposed to older children and boys, are depicted as 
cleverer than their counterparts. In some cases, boys are depicted as causing problems by 
purposefully disobeying societal rules but saved by girls’ sharp minds. When animals are the 
main characters, smaller animals such as hare/rabbit, mouse, and cape elephant shrew are used to 
represent clever animals, solving problems quite easily while big animals have been struggling 
for hours. In another instance, a hare deceived an elephant and a hippopotamus, (big animals) in 
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a tug-of-war game; each one of them thought it was competing against the hare, while the hare 
stayed somewhere enjoying the game. In the Bena language, the names of all small animals are 
placed in the ka- noun class which includes small things. Accordingly, “mouse” – kam’bini, 
“cape elephant shrew” – kamdova, except “hare”/ “rabbit” which is kamsungula and sude/msude 
are all small animals. Generally, such tales are performed to urge children to be clever. In other 
words, this gives confidence to children that they should be able to manoeuvre through situations 
regardless of their age and size.  
 
Two versions of one tale were performed by two different performers in different villages, 
Kamdova nu Ng’wale – ‘The Mouse and the Patridge’ and Kamsungula nu Ng’wale. While one 
performer used a mouse and a partridge, in another tale the characters were a hare and a 
partridge. The following is a summary of a mouse and a partridge version.  
A partridge and a mouse were close friends. At one time they decided to prepare a new farm by 
felling trees then burning the wood. They fell trees. After the fallen trees had dried, they went to 
burn the field. When they were about to start burning, the mouse told the partridge that it would 
enter the field while the partridge lights the fire. The partridge warned the mouse about the 
danger of being consumed by the fire. The mouse insisted that it must enter the farm and will 
never be consumed by the fire, and so it did. The partridge set the fire. After a while, the trees 
were completely consumed. To the partridge’s surprise, the mouse came out unburnt. The 
partridge decided to do the same; but soon after the fire was set, it was consumed.  
 
In both tales, the partridge was a victim of the fire. During the post-performance discussions, 
participants commented that these tales warn children against imitating ignorantly, especially 
when it comes to dangerous circumstances like fire, swimming or playing with dangerous 
animals. In both contexts, it was revealed that children, if not warned, may simply plunge 
themselves into troubles by just imitating others. Many incidents of children drowning and dying 
in rivers or pools involve imitating ignorantly, it was emphasised. What was not raised is the 
pattern of the mouse tricking the partridge. The mouse is very small compared to the partridge, 
but the mouse is portrayed as a cunning and cleverer animal than the bigger creature (the 
partridge).  
 
Another tale, Avavaha Vachoyo– “Selfish Parents” performed by three different performers in 
three different versions, ends with the plot which involves the children killing monsters after 
which they owned all of their possessions.  Apart from underscoring the point that children are 
encouraged to be clever when they are confronted with difficulties, it was emphasised by 
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participants that monsters are not creatures that live far away; monsters are neighbours. “What is 
the difference between monsters and witches? …Nowadays you hear people selling young 
daughters as house girls in urban areas; are these not monsters?” (My translation) asked 
Atulundise Mbivile, a tale performer in Kanikelele village (Mbivile 2015). Briefly, these 
performances inform children that not all people in the society are good; some of them are as bad 
as monsters that devour human flesh. They should not easily develop trust in people. The 
children in the tale were dumped off by their parents. In other words, children are brought into a 
world where no one sides with them. As opposed to actual life, the children in the tale struggled 
successfully. Like small animals, children can deal with extremely big monsters. Such tales instil 
children with a sense of courage, perseverance, and cleverness – uwukangafu (bravery). This is 
part of the content which Bena people discuss with their children in tales in the contemporary 
world.   
 
5.6 Kolatila (Duty) 
In both tales and songs, the notion of duty was referred to at different times and contexts. 
Everyone in society is supposed to fulfil his/her duty. Many of the duties among the Bena are 
clearly defined. The man, woman, and children’s roles are categorically outlined. All these are 
discussed in their orature as they communicate to one another in the process of socially 
constructing, reconstructing and deconstructing values in their society.   
 
5.6.1 Self-Reliance and Food Security 
In Bena wedding celebrations, many social and economic issues are discussed in song 
performances. One of the most reiterated topics is self-reliance and food security. A song 
Ligimilo nu Nyengo – “A Hoe and a Sickle” exemplified below is one of them. 
 
L:   Ligimilo ni nyengo,  
R:    Ye dado nu nyoho, 
L:   Ligimilo ni nyengo,  
R:    Ye dado nu nyoho, 
R:  Ukangalage ulimage, ulalya kumwaha, 
      Ukangalage ulimage, ulalya kumwaha. 
 
L:  Ipetupetu mufikaye, 
R:    Twivelye tulema. 
L:  Ipetupetu mufikaye, 
R:    Twivelye tulema. 
The hoe and sickle  
  Are your father and your mother 
The hoe and sickle  
  Are your father and your mother 
  Work hard, you will eat in the next year 
  Work hard, you will eat in the next year 
 
Wandering about from house to house, 
  We categorically oppose that.  
Wandering about from house to house, 
  We categorically oppose that. 
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Ukangalage ulimage, ulalya kumwaha, 
      Ukangalage ulimage, ulalya kumwaha. 
  Work hard, you will eat in the next year 
  Work hard, you will eat in the next year 
 
Commenting on the song, performers from Mngate village said that they inform the newly 
married couple that they should work hard to succeed in their life. It was further argued that self-
reliance and food security are among the chief factors that maintain human dignity among the 
Bena. “Hatutaki mtu mvivu” –“We do not like a lazy person,” one of the women said. “Kama 
una njaa hata mugedzi siitsa kunyumba yako. Ilya hihi?” – “If you do not have food in your 
house, you will hardly get a guest. What will s/he eat?” Each one in the discussion stressed that 
everyone must work hard. Therefore, the question of working hard and ensuring that a household 
is food secure is of great significance among the Bena. The hoe and sickle symbolise agricultural 
tools often used among the Bena. Working hard seems not to be limited to farm activities; it also 
includes other activities. The logic behind the song is discouraging laziness as implied in the 
second stanza of the song. The newly married couple are alerted that, from the moment they are 
united, they are required to work hard and solely depend on their labour.  
 
Another song performed in Mngate village is Nibebe – “Carry Me on the Back” performed in 
Swahili language, imitating a baby asking to be carried on the back as it is normally done in 
many societies in Tanzania.
112
   
L: Nibebe, nibebe,  
     Nibebe, nibebe. 
    Oooh! Sina mbeleko mwanangu ningekubeba, 
    Oooh! Sina mbeleko mwanangu ningekubeba. 
 
R: Nibebe, nibebe,  
    Nibebe, nibebe. 
    Oooh! Sina mbeleko mwanangu ningekubeba, 
    Oooh! Sina mbeleko mwanangu ningekubeba. 
Carry me on the back, carry me on the back, 
Carry me on the back, carry me on the back, 
Oooh! I don’t have a cloth, my baby, I’d have carried you. 
Oooh! I don’t have a cloth, my baby, I’d have carried you. 
 
Carry me on the back, carry me on the back, 
Carry me on the back, carry me on the back, 
Oooh! I don’t have a cloth, my baby, I’d have carried you. 
Oooh! I don’t have a cloth, my baby, I’d have carried you. 
 
 
In the discussion held with song performers and other people who attended the wedding 
celebration, the same theme of self-reliance was emphasised. They insisted that refusing to carry 
the child because there is no cloth symbolises that the child is grown up and should no longer 
depend on their parents. Performances of such songs in wedding celebrations symbolise that 
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 This is a Swahili song, not Bena at all. Responding to my question that the song does not sound to be Bena, they 
admitted that the song was copied somewhere. However, its message is relevant to Bena society, especially on the 
question of self-reliance. 
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married people must depend solely on themselves. In the context of rural life in Tanzania, this 
means working hard in the fields.  
 
Generally, both songs underline the idea of self-reliance. On the face of the songs and comments 
above, it might seem that the newly married couple and other people in the society are 
encouraged to be individualistic. However, that is not the aim of the songs. The major aim is to 
make sure everyone in a society is productive. The point underlined in this section is the need for 
a new family to be responsible and accountable. Lack of food among the Bena places one into a 
shameful and detested group as it reduces human dignity. That is why the song such as 
Wongeledze Iposu - “Increase Food” was one of the songs performed in both wedding 
celebrations I attended. Food security flourishes the reputation of a household among the Bena.   
 
5.6.2 Thanksgiving and Labour  
As previously noted, Bena marriage involves the woman moving away from her family to a new 
family in the sense of belonging. After marriage or when bride-wealth has been paid, she belongs 
to the husband’s family. Songs performed in all these processes reflect this movement and 
represent voices from different parts, i.e. bride’s side, groom’s side and neutral advice. The 
groom’s relatives, for example, thank the bride’s kinsfolks for upbringing the girl. The following 
song highlights two points concerning the woman’s family and what is expected of her.  
L:Twilumba twilumba twilumba kwa mnya mwana, 
R:  Twilumba twilumba twilumba kwa mnya mwana. 
L:  Twilumba twilumba twilumba kwa mnya mwana, 
R:  Twilumba twilumba twilumba kwa mnya mwana. 
L:  Twilumba, 
R:  Twilumba, 
L:  Twilumba, 
R:  Kwa mnya mwana. 
L:  Twilumba, 
R:  Twilumba, 
L:  Twilumba, 
R:  Kwa mnya mwana. 
 
L: Twiyahwe, twiyahwe, twiyahwe kugona nzala, 
R: Twiyahwe, twiyahwe, twiyahwe kugona nzala. 
L: Twiyahwe, twiyahwe, twiyahwe kugona nzala, 
R: Twiyahwe, twiyahwe, twiyahwe kugona nzala. 
L: Twiyahwe, 
R: Twiyahwe 
L: Twiyahwe, 
R: Kugona nzala 
L: We thank, we thank, we thank the daughter’s parent 
R: We thank, we thank, we thank the daughter’s parent 
L: We thank, we thank, we thank the daughter’s parent 
R: We thank, we thank, we thank the daughter’s parent 
L: We thank 
R: We thank 
L: We thank 
R: the daughter’s parents 
L: We thank 
R: We thank 
L: We thank 
R: the daughter’s parents 
 
L: We are done, we are done, we are done with sleeping hungry,  
R: We are done, we are done, we are done with sleeping hungry, 
L: We are done, we are done, we are done with sleeping hungry,  
R: We are done, we are done, we are done with sleeping hungry, 
L: We are done, 
R: We are done.  
L: We are done, 
R: Sleeping hungry 
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During the discussion, the main theme underlined by song performers and other people who 
attended the wedding celebration in Mngate village is thanking the bride’s family for good 
upbringing of the woman. However, if one analyses the text, s/he finds a lot more is said in the 
song. Not only thanking the daughter’s parents for good upbringing, but the issues related to 
labour are also raised. The groom’s family thanks the bride’s family for the woman whose labour 
will be effectively utilised for food production. This is the meaning of the statement, “We are 
done with sleeping hungry” because someone will be responsible for food production and 
preparation. On the other hand, the phrase praises the bride’s labour capacity. That says a lot 
about women’s labour utilisation in farm production among the Bena as noted by Juntunen 
(2001) and Mnenuka (2012).  
 
Other songs represent a bride’s family’s voice. Being aware of such utilisation of labour as 
implied in the aforementioned songs, the bride’s family warns the husband against mistreating 
their daughter as exemplified in the song Uyo Tuvapelye – ‘That one, We Have Given You’ and 
Agonile Ivemba – ‘She Wept throughout the Night’.   
Uyo Tuvapelye 
L: Uyo uyo, 
R: Uyo tuvapelye. 
L: Uyo uyo, 
R: Uyo tuvapelye. 
R: Uhambule kwembe ya kwipulila ng’ing’i. 
   Uhambule kwembe ya kwipulila ng’ing’i. 
We Have Given You Her 
That one, that one, 
That one, we have given you, 
That one, that one, 
That one, we have given you, 
But do not use her like an animal skin for lifting ng’ing’i 
(hot pots of cooked ng’ing’i
113
) from the fire x 2 
Aagonile Ivemba 
Aagonile ivemba mwanavisu, agonile ivemba, 
Aagonile ivemba mwanavisu, agonile ivemba, 
Ivembela mwalive, ivembela mwalive asiwuya. 
 
Aagonile ivemba mwanavisu, agonile ivemba, 
Aagonile ivemba mwanavisu, agonile ivemba, 
Ivembela mwalive, ivembela mwalive asiwuya. 
She Wept throughout the Night 
Our daughter wept throughout the night, 
Our daughter wept throughout the night, 
She weeps for her daughter that will never come back 
 
Our daughter wept throughout the night, 
Our daughter wept throughout the night, 
She weeps for her daughter that will never come back 
 
 
In the post-performance discussion on the first song Uyo Tuvapelye with the song performers in 
Itowo village, it was evident that bride’s family is aware of harsh treatments their daughter is 
expected to suffer in the near future. The song warns them not to mistreat her. It was said that the 
symbol, animal skin implies treating a human being as an instrument. The bride’s family makes a 
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 This is a root crop cultivated in the Southern Highlands of Tanzania and has two names, ng’ing’i and numbu.  
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plea for better treatment of their daughter. On top of what song performers’ comments, the song 
Uyo Tuvapelye, in broad contexts, discusses the utilisation of women labour in economic 
activities among the Bena, particularly food production. In other words, food production among 
the Bena is directly connected to women labour. However, this does not mean that men do not 
participate in agricultural activities. The emphasis placed here reminds that women's labour 
contribution is crucially important among the Bena. According to the song performers in Itowo, 
the song Agonile Ivemba reveals grief and sad moments the woman’s family experiences when 
their daughter leaves home. They insisted that, previously, it was worse. Family members and 
their daughter from time to time used to weep uncontrollably in wedding celebrations. This was 
also noted by Sesilia Kabelege who insisted that today married women are not sad to leave their 
relatives’ home. “Pamwandi vadala vavembaga!” – “Previously, women used to cry”114 But 
nowadays it is rare to find people crying in public. Perhaps, a few members, especially mothers, 
weep because her daughter leaves home and assumes bigger roles.  
 
Notwithstanding, placing this song in the context of other discussed songs, the mother weeps not 
only because her daughter leaves but because she is worried about her future. This can be fully 
appreciated when concatenated together with the song Iminamina Umwana – ‘A Child is 
Arrogant’ which says a child is arrogant when she stays with her parents. When she is married, 
she stops looking beautiful. Unfortunately, this song was not performed in either wedding 
celebrations. Such songs performed by the Bena give some clues that, in Bena marriage, harsh 
things are expected to happen more to a woman than to a man. It is significant to note that all 
these songs are performed by the invited dance group(s), and songs are performed 
simultaneously. Song performers represent conflicting ideas and voices from different groups. 
 
 
5.6.3 Marriage, Procreation, and Discrimination 
The question of duty surfaces also in tales. Apart from fulfilling responsibilities, duty appears to 
be closely related to such issues as marriage, procreation and discrimination. The three concepts 
in this section are treated together because they tend to appear in the same pattern in almost all 
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 An informal interview which was done in a tea collection centre in Lupembe with Cecilia Kabegelege.   
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Bena tales that I collected. The most notable aspect, however, is discrimination in marriage and 
procreation milieus. 
 
Cases of discrimination in Bena tales, especially against children, are widespread. On the one 
hand, discrimination against babies with abnormal physical features is portrayed to occur right 
after the children are born. For instance, in the tale Avana Mayoka – ‘Children Snakes’, 
performed by Lustica Mbughi in Kanikelele village Lupembe, is about a woman who killed all 
snakes she delivered. The following is its summary. 
The tale is about a woman who used to give birth to snakes. Every time she bore a snake she 
killed it. Later she took a decision to keep the snake and see its fate. The snake grew till it 
wanted to get married to a woman. Its mother looked for a wife. Two of them refused to be 
married by the snake, the third woman agreed and got married. In a few days after marriage, 
she asked her husband to enter into a hot big clay pot in which all snake scales were burnt 
leaving behind a handsome man.  
 
Before I report the content of the discussion that followed the performance of this tale, let me 
elaborate the image of snakes among the Bena. The image of snakes in this tale may be related to 
some beliefs held about snakes in some clans among the Bena, especially those who originate 
from Lupembe. The first time I heard the connection between human beings and snakes was 
when a person in our village who originally comes from Lupembe, in the clan of Kabelege, 
passed away. After the burial time table was out, I saw that the procession to the graveyard 
would start at 1800 hours; because I was not born in this village, I found this arrangement 
surprising.
115
 My friends told me that, if the deceased is buried before that time (in the afternoon 
as usually done,) he would become a python. Another incident occurred when I arrived in 
Njombe town ready to go into rural areas in October 2014. When I was talking with a waitress at 
the hotel about my project, she suddenly started laughing at me that I would become a python 
after I die just because I told her that my origin is Lupembe. It seems there is a general 
misunderstanding of who actually turns into a snake after s/he dies. In Lupembe only the 
Kabelege clan turn into snakes when burial rituals are not performed properly. This shows that 
becoming a snake is a penalty. It seems that giving birth to snakes is not ontologically very 
surprising because of the belief that human beings can become snakes after death. In the post-
performance discussion, it was noted that, many years ago, children with disabilities were 
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secretly strangled by midwives. One member of the audience insisted that it was a big mistake to 
do so because no one knew the talents of those murdered. In the course of the discussion, 
brutality against people with albinism in Tanzania emerged. Albinism became the centre of the 
discussion. In addition, it was claimed that the absence of many disabled adults born with 
disabilities in the area might be associated with baby killings. Participants explained that the 
snake in the tale was just a symbol to represent children with disabilities. Among the Bena, it 
was believed that children with disabilities were a curse to society and most probably it is a 
punishment from the ancestors to the clan, family or more specifically to the parents, it was 
emphasised. This explanation is also supported by Mumford, although he rules out the claim that 
disabled babies meant a curse according to his informants (Mumford 1934).  
 
In other tales, similar instances of discrimination occur, but these are gender-related 
discriminations. The tale, Umuhidza Yeakomilwe nu Ng’ina Vake – ‘A Girl Murdered by Her 
Mother’ is a good example.  
There was a woman in her house. She heard a song asking her to get outside the house and 
pick children. She got out and found two babies, a male and a female. She took the baby boy 
and killed the baby girl. One day, the boy was playing with his friends in a bush. There he 
heard a song telling him that she is his sister murdered by her mother. The boy informed his 
mother. With the help from the traditional healer, she succeeded to get her back into the 
family. Since she was beautiful, she got married immediately. Against the instructions by the 
traditional healer, she was forced by her husband to cook, the girl was burnt. Seeing her so 
disfigured, her mother was very angry.  
 
In the discussion, it was emphasised that parents should not discriminate babies for whatever 
reason. All children, boys and girls have rights to live, and each one of them has a role to play in 
society, it was underlined. Jeni Mkongwa, one of the old women, raised the issue of people with 
albinism, saying that girl might be an albino, and that her mother rejected her because of the 
disability. “This is the reason why she was prohibited from cooking, how can a normal woman 
not cook?” (Mkongwa 2015) (My translation). Whether this is true or not, the point insisted here 
is discrimination on disability grounds. The question raised by Jeni Mkongwa is crucially 
significant because it gives clues why the girl was discriminated by her mother. I argue that the 
discrimination might have been triggered more by the skin disability than her sex. Another tale 
that develops a discrimination theme is Umhindza nu Umdimi – ‘The Boy and the Girl’. This tale 
is about a boy who was discriminated by her parents. Later, he lived far away from home 
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because he realised that his parents discriminated him in favour of his sister, who had later died. 
Again, discrimination was condemned in the discussion. All tales, it was insisted, aim at doing 
away with all sorts of discrimination in society. There are other aspects of discrimination or 
negating some rights in Bena tales, most of which have been treated under different themes. For 
instance, Avavaha Vachoyo – ‘Selfish Parents’ and Avana Vapuva nu Mpanyamino – ‘The Stupid 
Girls and the Teethsharpener’ are two of them.  
 
It is easy to think that issues related to gender discrimination are recent and very foreign in 
African culture. But the incorporation of such themes in orature gives clues about traditional 
activism against such practices. As pointed out above, the question of discrimination is very 
obvious and criticised from within the society. Alternatively, if one sticks to the argument that 
orature changes as societies change might come with a different explanation. It might also be that 
the influence of various institutions such as religion, the government, and non-governmental 
organisations about discrimination and the whole notion of human rights has contributed to 
changing views of the people, and so even interpretation of their orature has changed. Therefore, 
duty is exercised at different levels. People have a duty to respect humanity, work hard, and fight 
discrimination.   
 
5.7 Uwunu (Ubuntu/Humanity) 
Uwunu is a Bena concept that refers to general good living with people. The concept aims at 
promoting humanity; that is why it has evolved from the notion of munu - ‘human being’. It 
specifically entails establishing good relationships with others by rejoicing and mourning with 
them in both good and bad moments, extending hospitality to others, being obedient, showing 
love, and fostering harmony in a community. Generally speaking, uwunu aims at making 
everyone in society stay happy, peaceful, and enjoy life. Each member of the society has defined 
roles to play so that harmony is maintained. That is to say, the individual acts to promote 
humanity in the community. To put the matter in a different way, community needs are given 
more priority than individual needs.  Among the Bena, the notion of uwunu is realised in 
different aspects. In this specific category, the notion of uwunu is characterised by the following 
properties as analysed in Bena orature: obedience, honesty and hospitality, love and harmony, 
praising good deeds, and mourning when some members of the community pass away. As such, 
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uwunu is more or less similar to the notion of Ubuntu as explained by  Nkonko M. 
Kamwangamalu, Barbara Nussbaum,  Elza Venter, and  Fredrick M. Nafukho (Kamwangamalu 
1999; Nussbaum 2003; Venter 2004; Nafukho 2006). As noted above, the notion of uwunu is 
realised through specific actions as I try to explain below. 
 
5.7.1 Obedience, Hospitality and Honesty  
These values are socially constructed and maintained by society. Every member is shaped to 
observe them. Children are among those required to be shaped since no parent would like to see 
their children be rude and disobedient. Bena people warn their children against telling lies, 
encouraging them to be honest and polite to guests. Orature is among the forums used to inform 
and construct children to observe the aforementioned values. For example, the tale Avana na 
Mwakyula  - “Children and a Frog” performed by Atulundise Mbivile emphasises the need for 
children to owe adults obedience.  
A grandmother asked her grandchildren to pick dry cowpeas on a farm located on the other 
side of the river. This river was a magical one in the sense that everyone who wants to cross 
it had to sing so that it divides to allow people to pass in between. The children crossed the 
river as it is usually done. When they started picking peas, the girl picked dry cowpeas, but 
the boy decided to mix up with fresh cowpeas to see what would happen. On the way back, 
the river did not divide as it did before. Owing to this, they began searching for a house in 
which they could spend the night. They ended up in a monster’s house who wanted to devour 
them, but the young girl was clever to save their lives. On the second day, a frog came and 
saved them, again due to the hospitality shown by the young girl.  
 
In the discussion, it was emphasised that the tale teaches children the importance of being 
obedient and attentive when they are asked to do household chores. Children are taught that 
failure to obey instruction given by adults may sometimes put them in life threatening situations. 
I think even frightening characters in such tales are employed purposely to intimidate children so 
that they are afraid of going against given instructions and prepare them to face similar scary 
moments. In addition, such scary plots help children to experience problems so that when they 
grow, they are able to face them. Bruno Bettelheim argues in psychological terms that children 
need to be exposed to all sorts of life experiences so that they are prepared consciously and 
unconsciously to face both good and bad moments in life. Therefore, the unconscious need to be 
exposed to such frightening tales as they do to ‘good’ tales in order to balance their children’s 
understanding of life. He is of the opinion that all tales considered as “scary” need to be 
performed for children (Bettelheim 2010). This idea is also shared by Bridget Monro and 
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Rebecca Johnson (Johnson 2001; Monro 2015). Of great significance here is not whether one 
survives or dies, but the punishment one suffers after defying instructions. This is the reasons 
why narratives about disobedient children being punished are plentiful among the Bena. Most 
probably because one of the most admired behaviours among the Bena is being obedient to 
adults (cf. Juntunen, Nikkonen, and Janhonen 2002). Obedient children are more likely to 
succeed and stay safe than disobedient children, as hinted at in the tales. In the same tale, again, 
the boy was rude to the frog which came to eat the stone ground flour. The girl showed the frog 
hospitality, resulting in the children being rescued from monsters. During the discussion, the 
performer underlined that had the children not treated the frog with kindness, they would have 
been devoured by monsters. Participants in the discussion clarified that the tale urges children to 
be generous and obedient.   
 
Next to obedience is honesty - the theme which surfaces clearly in the tale, Avana Vapuva nu 
Mpanyamino - ‘Stupid Children and the Teethsharpener’ (see 5.4.1). In the discussion, 
participants held that the tale instils obedience and honesty in children. In the tale, the teeth of 
the honest girl were beautifully sharpened because she was honest, while the rest were punished 
due to the lack of untruthfulness. Thus, according to the tale, the honest are rewarded while the 
dishonest are punished. Following the importance of these themes, I argue that is one of the 
reasons why Bena people decided to instil them in their children. Once children are inculcated 
with such values, they will grow with them and finally fit perfectly in a society that cherishes 
uwunu.    
 
5.7.2 Relationship with Other People  
Establishing a good relationship with people and even founding friendship is a good thing in life. 
Children are warned against establishing relationships with people whom they do not know, and 
especially those whose motives for friendship are unknown. In the discussion of the tales, 
Kamdova nu Ng’wale – ‘The Mouse and the Patridge’ and Kamsungula nu Ng’wale (see 5.5.1); 
it was underlined that the tales warn children against establishing relationships with people 
whose motives behind the friendship are unknown.  Onald Swaleh, the performer of one of the 
versions, insisted that some people make friends for the purpose of perverting good children 
(Swale 2014). Mzee Lyabonga, as people call him, said, “It is scary to see your children with 
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young people whom you know smoke marijuana (mvutabangi)
116
. I thank God that my children 
listened to me. Some of them are already employed while others are at the university” (Lyabonga 
2015) (My translation). Making sure that children do not go along with bad people, some parents 
propose friends for their children (Lyabonga 2015). This extends to issues related to marriage. 
Parents, especially mothers, play a great role in deciding their daughters’ fiancées. Often, 
daughters and sons are advised not to marry far from their societies because cultural differences 
play a great part in the marriage life. 
 
On the other hand, most victimised people in the society as regards to strangers are women. They 
are married to the strangers who look like good people, but later, the girls realise that they are 
married to monsters. An example is the tale Munafidodi – ‘The Handsome Man.' This motif is 
central to other two tales, namely Mdala Yeatawike na Lisutu – ‘The Woman Who was Married 
to a Monster’ and Mkigosi na Mdala – ‘The Man and the Woman’. The latter involves a man 
who married a jinni in Dar es Salaam. The fact that characters in orature represent human beings 
implies that the monsters referred to in the tales above are humans, but their unacceptable 
behaviour is enough to destroy one’s life. In one of the post-performance discussion, one 
participant commented that a person who marries someone for material gains is as good as a 
monster. When things that motivated the marriage disappear, the marriage is likely to end. This 
was considered monstrous behaviour. There is no love! This idea was also implicated in the 
discussion with old men in Itambo. They argued that, when young people get married to 
unknown people without consulting the elderly, they sometimes end up being divorced or face 
serious problems in their marriage. Such ideas are also prevalent among the youth, who still 
believe that good women are those who are socially constructed according to the Bena values. As 
such, these tales urge people to be careful when establishing any kind of relationship.  
 
5.7.3 Love and Harmony 
A good deal of Bena wedding songs are centred on love: love between the couple and love 
between the couple and other relatives, neighbours, and foreigners. Precisely, love between the 
couple is seriously articulated at this time. This idea is not confined exclusively to songs, but 
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172 
 
even relatives who are asked to give a word of advice to the newly married couple insist on love 
and perseverance. In Itowo, all people who spoke in the wedding celebration asked the married 
couple to love each other. Love is strongly emphasised at this particular time because the 
instability of marriage and divorce cases are becoming increasingly common among the youth.
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Owing to the great significance accorded to love among the Bena, it is not surprising to find a 
wedding song which the word ‘love’ appears in every line of the song. For instance, the chorus 
of the following song Uwende – ‘Love’ has only two words while the word uwende – “love” 
repeats throughout the entire song.  
 
L: Uwende Kadege, 
R:   Uwende lipwela, 
L: Uwende Kadege, 
R:   Uwende lipwela, 
      Uwende uwende uwende lipwela, 
      Uwende uwende uwende lipwela. 
L: Uwende Kadege, 
R:    Uwende lipwela, 
L:  Uwende Kadege, 
R:    Uwende lipwela, 
        Uwende uwende uwende lipwela, 
        Uwende uwende uwende lipwela. 
Love Kadege, 
Love (is) heritage, 
Love Kadege, 
Love (is) heritage, 
     Love Love Love (is) heritage, 
     Love Love Love (is) heritage. 
Love Samyonga, 
Love (is) heritage, 
Love Samyonga, 
    Love (is) heritage, 
    Love Love Love (is) heritage, 
    Love Love Love (is) heritage, 
   
The stanzas chosen include names of the wedding couple: that are Kadege (the surname of the 
groom) and Samyonga or Sambena as (the bride’s names). In the post-performance discussion, 
the same idea of love was highlighted that the two are asked to love each other dearly. 
Stylistically, the word uwende has been reiterated for emphatic purposes. Another song that 
discusses the same theme is the Swahili song Upendo – ‘Love’.  
 
L: Upendo udumu Saimoni upendo udumu aheee, 
    Upendo udumu Saimoni upendo udumu aheee. 
R:  Upendo udumu Saimoni upendo udumu aeee, 
      Upendo udumu Saimoni upendo udumu aeee. 
L:   Upendo udumu Saimoni upendo udumu aheee, 
       Upendo udumu Saimoni upendo udumu aheee. 
R:   Upendo udumu Saimoni upendo udumu aeee, 
       Upendo udumu Saimoni upendo udumu aeee. 
L:    Upendo udumu na Mbena upendo udumu aheee, 
       Upendo udumu na Mbena upendo udumu aheee. 
R:    Upendo udumu Saimoni upendo udumu aeee, 
        Upendo udumu Saimoni upendo udumu aeee. 
Love should last, Simon love should last 
Love should last, Simon love should last 
     Love should last Simon love should last 
     Love should last Simon love should last 
Love should last Simon love should last 
Love should last Simon love should last 
    Love should last Simon love should last 
    Love should last Simon love should last 
Love should last Mbena love should last 
Love should last Mbena love should last 
    Love should last Simon love should last 
    Love should last Simon love should last   
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Old people contend that the young are unable to tolerate marriage problems. Consequently, marriage breakdowns 
are common.  
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As in the previous song, the discussion about this song reiterated the importance of love in 
marriage life. However, in the chorus only one name is mentioned, that is Simon (Saimoni) and 
two other stanzas while the bride’s name appears only in the third stanza. I argue that the 
repetition of the name Simon explains the patriarchal nature of Bena people.  It appears that a 
husband is required to actively love his wife, assuming that women are passive. It further 
explains that women are more victims of divorce than men. This idea is widely spread in many 
Bena songs, most of which were not performed in the wedding events I attended. Generally 
speaking, many songs carry the love theme and urge the couple to live in harmony. Other songs 
with the same theme of love include Ndatige Ndiwuya – “I thought I Would Have Returned” 
which says that “I thought I would have returned (home), but I remained because of the love 
shown to me by my hosts”. Another song is Uwende – ‘Love’ which is complemented by 
Swahili words which goes, Uwende wa kila siku – “Everyday’s love”, that love should be 
practised every day. Indeed, the idea of love is widely spread throughout songs performed in 
wedding celebrations.  
 
5.7.4 Praises 
Praises are common among the Bena despite the fact that there are no indications of praise poetry 
as in some African societies. In Bena wedding events, several factors are at play. These are the 
woman’s family side, the man’s family side, and the newly married couple. Each one of these is 
given its due praise. The woman’s side, as seen earlier, is praised for good upbringing of the 
bride. The man’s side is praised for being able to marry the woman. And finally, the couple is 
praised for arriving at the decision to get married and their appearance on the wedding day. The 
song Inyililitse – ‘He has Clung Tightly’ is precisely for the couple.  
 
 
L: Kadege, Kadege, Kadege, Kadege, 
     Inyililitse kwa Sambena asihega,  
     Inyililitse kwa Sambena asihega.  
R:  Kadege, Kadege, Kadege, Kadege, 
      Inyililitse kwa Sambena asihega,  
      Inyililitse kwa Sambena asihega.  
L:  Kadege mjanja, Kadege mjanja, 
      Inyililitse kwa Sambena asihega,  
      Inyililitse kwa Sambena asihega.  
R:  Kadege mjanja, Kadege mjanja, 
      Inyililitse kwa Sambena asihega,  
      Inyililitse kwa Sambena asihega.  
L:  Sambena mjanja, Sambena mjanja, 
L: Kadege, Kadege, Kadege, Kadege, 
     He has clung tightly to Sambena that he cannot move,  
     He has clung tightly to Sambena that he cannot move. 
R: Kadege, Kadege, Kadege, Kadege, 
     He has clung tightly to Sambena that he cannot move,  
     He has clung tightly to Sambena that he cannot move. 
L: Kadege is clever, Kadege is clever, 
     He has as clung tightly to Sambena that he cannot move,  
     He has clung tightly to Sambena that he cannot move. 
R: Kadege mjanja, Kadege is clever, 
     He has clung tightly to Sambena that he cannot move,  
     He has clung tightly to Sambena that he cannot move. 
L:  Sambena is clever, Sambena is clever, 
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      Inyililitse kwa Mwahadege asihega,  
      Inyililitse kwa Mwahadege asihega.  
R:  Sambena mjanja, Sambena mjanja, 
      Inyililitse kwa Mwahadege asihega,  
      Inyililitse kwa Mwahadege asihega. 
      She has clung tightly to Mwahadege that he cannot 
move,  
     She has clung tightly to Mwahadege that he cannot move. 
R: Sambena is clever, Sambena is clever, 
     She has clung tightly to Mwahadege that he cannot move,  
     She has clung tightly to Mwahadege that he cannot move.  
 
The couple is praised for loving each other. In the post-performance discussion, song performers 
underscored the point that the song is all about love. In addition, the song creates a spirit of 
enthusiasm to love each other more and more.  Other songs such as Uyo Imelemeta – “That One 
is Shining” praises both the bride and groom that they are shining for wearing expensive clothes, 
Afwalile fya galama imelemeta – “S/he has worn expensive clothes and s/he is shining.” 
According to the song performers, both in Itowo and Mngate, the songs aim at praising the 
couple for appearing beautiful. Shadi Kadege in Itowo said, “Tunajua siku ya harusi, mwanamke 
anapambwa na anapendeza, ndiyo maana tunaimba wimbo huu” – “We know that, on the 
wedding day, the bride is decorated and looks beautiful, that is why we sing this song.”  In 
addition, the reiteration of the bride’s name highlights something regarding man – woman roles 
in Bena society. In this particular song, as opposed to other songs, the name of the newly married 
woman is repeated more than that of the man. The comment by Kadege underlines the 
assumption that the woman is required to dress beautifully to attract the man. Victor Turner 
explains that performances can expose what cannot be observed in everyday life (Turner 1982). 
Here it casts a beam of light concerning the position of women in Bena society that is not often 
overtly expressed.  In this song performance, women are not assessed based only on their 
workability, on the contrary, it shows that the notion of beauty is of importance and may count in 
marriages among the Bena.   
 
5.7.5 Mourning 
Bena people accept the reality that human beings are mortal. However, when one member of 
society passes away, in spite of the belief that s/he changes his form of life as stated earlier, they 
become desperately sad. Such a feeling can be revealed in songs performed in grave building 
events. This event convenes people in a neighbourhood or village. This reminds participants of 
the event the funeral event when the commemorated passed away. The act of relatives and close 
friends coming together evokes memories of sad moments which may cause deep grief and 
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mourning feelings. For example the song Hwe Vivemba – “When They Cry,” performed a few 
minutes after grave building event in Itowo, highlights this idea.  
L: Hwevivemba vivemba-vemba,  
    Hwevivemba vivemba-vemba, 
    Hwevivemba vivemba-vemba, 
    Hwevivemba vihula ludzungu. 
R:    Hwevivemba vivemba-vemba,  
        Hwevivemba vivemba-vemba (avana), 
        Hwevivemba vivemba-vemba (avana), 
        Hwevivemba vihula ludzungu. 
When they cry, they cry, they cry 
When they cry, they cry, they cry 
When they cry, they cry, they cry 
When they cry, they look so sad. 
  When they cry, they cry, they cry 
  When they cry, they cry, they cry (children) 
  When they cry, they cry, they cry (children) 
  When they cry, they look so sad. 
 
In the post-performance discussion, song performers and other people who participated in the 
event explained to me that, in this song, the song performers are addressing the departed, 
informing them that their relatives are sad. One old man said that this is more powerful when 
someone else says something about you to the departed than when you say it by yourself. In 
other words, the song performers in this song function as those people who are assigned the task 
of kutambika (to make an ancestral prayer). Other songs of this nature include Lamuhe Baba! – 
“Father Wake up!” This song asks the departed, in this context the father, to wake up because his 
children are crying for him outside. In the discussion, the song performers in Itowo held that the 
aim of the song is to show how much the bereaved are saddened by losing their beloved. Again 
the song performers act as intermediaries between the departed and the bereft. The wording and 
the manner of singing the song (melody) make people wail or burst into tears. In short, the event 
itself invokes, first and foremost, mourning. This shows that relatives and all who gathered in the 
event miss the departed.  
 
5.7.6 Humanity and Mortality  
Death among the Bena is one of the events that remind them of their humanity. In the grave 
building event, such lessons are plentiful throughout the songs performed. For example, the 
song, Amagadangilo ga Senga – ‘Cattle Hoof Prints’ demonstrates the idea of acceptance of 
death.  
 
L: Ndagawene amagadangilo ga senga, 
    Ndagawene amagadangilo ga senga, 
    Pasi padinde, kuchanya kuli moto, 
    Pasi padinde, kuchanya kuli moto. 
R:    Ndagawene amagadangilo ga senga, 
        Ndagawene amagadangilo ga senga, 
        Pasi padinde, kuchanya kuli moto, 
L:I saw cattle hoof prints, 
    I saw cattle hoof prints, 
    The earth is closed, the sky is hot, 
    The earth is closed, the sky is hot. 
R: I saw the cattle hoof prints, 
     I saw the cattle hoof prints,  
    The earth is closed, the sky is hot, 
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        Pasi padinde, kuchanya kuli moto.     The earth is closed, the sky is hot. 
 
In the discussion, three old men who were attracted by the performance intervened to give an 
interpretation of the song. This song means that the value of human beings is confined within the 
limits of their worldly life. When they die, they are just buried in the earth and become valueless 
as a rough way on which cattle pass. “One day your grave will have cattle hoof prints. Do you 
know who was buried in the ground where you are standing now? The song tells you not to be 
proud of yourself, respect other people, even those you think are of no significance to your life” 
Flora Mbembati added. This goes hand in hand with emphasising the need to build graves of the 
departed as a way of showing some respect to them that they were among us and their graves 
need to look nice. For example, the songs Ndilolile – ‘I Have Seen’ and Kaburi ya Baba – ‘The 
Father’s Grave’ give some clues on the importance of building graves. 
Ndilolie 
L: Ndilolile pamwambo pala ndiwene ulime,  
     Ndiwene ulime, ndiwene ulime;  
     Ndilolile pamwambo pala ndiwene ulime, 
     Ndiwene ulime, kumbe kabuli ya baba.  
R:     Ndiimile pamwambo pala ndiwene ulime,  
         Ndiwene ulime, ndiwene ulime,  
         Ndiimile pamwambo pala ndiwene ulime, 
         Ndiwene ulime, kumbe kabuli ya baba.  
L: Ndilolile pamwambo pala ndiwene ulime,  
     Ndiwene ulime, ndiwene ulime;  
     Ndilolile pamwambo pala ndiwene ulime, 
     Ndiwene ulime, kumbe kabuli ya bibi. 
I Have Seen 
I looked at the other side I saw the place is dug, 
I saw the place is dug; I saw the place is dug, 
I looked at the other side I saw the place is dug, 
I saw the place is dug, behold! It is father’s grave. 
    I stood at the other side, I saw the place is dug, 
   I saw the place is dug; I saw the place is dug, 
   I stood at the other side, I saw the place is dug,  
   I saw the place is dug, behold! It is father’s grave. 
I looked at the other side, I saw the place is dug, 
I saw the place is dug; I saw the place is dug, 
I looked at the other side, I saw the place is dug, 
I saw the place is dug, behold! It’s grandmother’s grave. 
Kaburi ya Baba 
Kabuli ya baba gamelie,  
Kabuli ya baba gamelie mapelele. 
    Kabuli ya baba gamelie,  
    Kabuli ya baba gamelie mapelele. 
Yeyeye yeye,  
Yeyeye yeye mapelele.   
    Yeyeye yeye,  
    Yeyeye yeye mapelele.   
Father’s Grave 
On the father’s grave have grown,  
On the father’s grave grasses have grown. 
   On the father’s grave have grown,  
   On the father’s grave grasses have grown. 
Yeyeye yeye,  
Yeyeye yeye grasses have grown.   
    Yeyeye yeye,  
    Yeyeye yeye grasses have grown.   
 
 
In the discussions held after each of the song performances, both in Mngate and Itowo village, 
respectively, it was clear that the songs encourage people to build graves for their loved ones. 
Likening the cultivated area and the grave implies the need to differentiate by building graves, it 
was emphasised. The second song precisely compares the grave and a place full of grasses. As 
noted earlier, grave building among the Bena is associated with according respect to the 
departed. In other words, leaving the graves unbuilt is as good as disconnecting with the 
ancestors who might bring society misery.  
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As such, respecting one another is a good sign of building and maintaining the notion of uwunu. 
However, uwunu is not strictly limited to those who are physically living with us, but it involves 
even the departed, since the relationship is permanent. As a result, like those people who are 
physically visible, even the departed can help or harm the living. Therefore, efforts made to 
respect and please those who are wronged should also be devoted to the departed in order to 
strengthen society and  live in peace and harmony. Behaving against all the above, one may not 
be regarded as a munu – ‘a person’. Statements such as , “Ee yula si munu ka!” – “That one is 
not a human being!” is very common for a person who does not pay attention to what is regarded 
as uwunu – likely to be monsterised as exemplified above.  
 
5.8 Core Category 
Having examined major categories in a form of themes that emerged from Bena orature, there is 
a need to choose the core category which will be used to formulate grounded theory. If one 
attempts to establish the relationship between all the categories in this chapter, one category is 
likely to be more prominent. Such a category should reverberate across other categories. Also, 
the category can be related to other categories and is powerful enough to offer an explanation 
when it is related to each of the categories. According to the analysis of this chapter, wellbeing 
(ulutengamaso) is the main category. As has been examined above, wellbeing seems to 
accommodate every category that emerged from this study. It is related to each one of the 
categories. This is to say, the main theme of the Bena discussion through orature is centred on 
wellbeing. Moreover, in my interviews and group discussion conducted in Njombe, the same 
theme reappears. Therefore, the main focus of the next chapter is to establish the relationship 
between categories, specifically the core category ‘wellbeing’ and other categories towards the 
purpose of formulating a theory that has emerged from Bena orature. Otherwise put, the next 
chapter endeavours to formulate grounded theory centred on wellbeing among the Bena as 
indicated by the core category. Usually, the core category is the main issue that concerns the 
people under research, which is why it appears often (cf. Glaser and Holton 2004; Corbin and 
Strauss 2015).  
 
5.9 Conclusion 
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In his symbolic interactionism, Blumer holds that, to understand people, appreciating the 
communication that goes on in a community is mandatory (Blumer 2009). Since performances 
represent detailed information about what takes place in society, including hidden issues which 
cannot be accessed easily in everyday conversations (Turner 1982), this chapter has examined 
Bena orature to figure out what is at the core of Bena communication. In examining their 
communication, the study reveals major issues which are discussed among the Bena. The above-
examined categories, i.e. Uwatsalino (usasa), uwukola (romanticism), wellbeing (ulutengamaso), 
uwukangafu (bravery), uwukangafu (duty), and uwunu (ubuntu/humanity) are some of the main 
topics the Bena deal with in their everyday doings in the modern world according to their 
worldview. However, the discussion has not entirely relied on performances for interpretations; 
additional information collected during interviews and observations have complemented and 
enriched the discussion. As revealed in the discussion, Bena people address a variety of issues in 
accordance with their ontology. Therefore, they perform modernity in their own way by adopting 
what is deemed important to the society, discarding that which is seen as dangerous or outdated, 
and adapting to new lifestyles which are considered useful for them and promote wellbeing. In 
Chapter 6, I will attempt to establish the relationship between the core category ‘wellbeing’ and 
the rest of the categories in order to formulate grounded theory of Bena orature.  
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6 MODERNITY AS WELLBEING AMONG THE BENA 
6.1 Introduction 
In Chapter 5, several tasks were accomplished, including outlining and discussing in some detail 
categories that emerged from Bena orature, specifically songs and tales. Throughout the 
discussion, I attempted to demonstrate the current topics that draw attention among the Bena. I 
also explained how the highlighted issues among the Bena are negotiated in the modern world. 
As indicated earlier, discussions about orature performances are not only more conspicuous than 
those observed in everyday life, but more effective in terms of expressing suppressed issues in a 
community (cf. Bascom 1954; Oring 1976; Turner 1982; Kerr 1988; Thiong’o 1997). Bena 
orature performances, texts, and discussions within and outside orature performance contexts 
laid a foundation for identifying and saturating categories examined in Chapter 5. The categories 
discussed in that chapter are the following: Uwatsalino (usasa), uwukola (romanticism), 
wellbeing (ulutengamaso), uwukangafu (bravery), uwukangafu (duty), and uwunu 
(ubuntu/humanity). Of all the categories, wellbeing emerged as the core category because it is 
related to each one of the categories and it is capable of explaining other categories. The core 
category is the heart and soul in the process of formulating a theory. As Hallberg puts it:  
 
Identification of a core category is central for the integration of other categories into a 
conceptual framework or theory grounded in the data. This core category determines and 
delimits the theoretical framework. (Hallberg 2006: 143) 
 
 
Grounded theory formulation involves two main stages, namely substantive theory and formal 
theory
118
 to be brought to light later. In this regard, the relationship between wellbeing and other 
categories must be established to develop a theory, i.e. substantive theory. Shortly thereafter, 
attempts to raise the theory from the substantive level (which accounts for specific data – Bena 
orature) to the formal level (which can be applied to wider contexts, i.e. beyond the world of 
Bena orature) will be made. The task of raising the substantive level to the general level 
necessitates the involvement of other theories of modernity or other areas of choice. This will be 
the last task as per principles of grounded theory.  
 
                                               
118
 I prefer using general theory to formal theory because formal theory sounds as if the theory has already been 
scientifically accepted.  
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In the following section, I attempt to establish the relationship between wellbeing - the core 
category - and other categories. At this level, categories are related conceptually. To make sure 
that no discrepancies arise between the categories and their properties, examples will be drawn 
from Bena orature as examined in Chapter 5. In so doing, a created theory will be partially raised 
to a general level. I will come back to this point later when the comparison between a formulated 
theory and other theories is brought into view. Since wellbeing is the core category as stated 
earlier, I start the discussion by conceptualising wellbeing. 
 
6.2 Wellbeing (Ulutengamaso) 
Wellbeing among the Bena encompasses being healthy, comfortable, and being happy. Each 
member of the society is expected to enjoy these aspects. Efforts to promote them are made, and 
in much the same way, individuals and society at large struggle to prevent and suppress actions 
that seem to jeopardise the aspects above. As explained in Chapter 5, tales and songs’ themes 
urge people to be good and condemn unacceptable practices in the Bena society. Sometimes, 
some states are not intrinsically bad, but as long as they do not seem to cope with aspects that 
promote wellbeing, they are abandoned. For example, the urge to do away with old-fashioned 
houses does not mean that those houses inflict harm to members of society. But since there are 
houses that appear to be better than the old ones, it is thought that adopting new architecture is as 
good as becoming modern and thus, enhances wellbeing. Generally, the idea of wellbeing is not 
confined to Bena people; various studies on wellbeing have been carried out. The following 
section attempts to give an account of wellbeing and how some scholars have analysed the 
concept. 
 
The notion of wellbeing has been the focus of research in various academic fields, including 
philosophy, sociology, psychology, and economy among others (Campbell 2016; White 2010; 
Dodge et al. 2012; Baril 2016). Of great importance is the fact that wellbeing is related to good 
and positive viewpoints. Anything that intends to promote personal or community good is 
associated with wellbeing. And the opposite is true. Of course, not all scholars agree on every 
aspect of the idea of wellbeing. Stephen M. Campbell holds that there are distinct variants of 
wellbeing. The variance is dependent upon substantive theories. He argues that philosophers 
define it by their philosophical attitude. On the face of it, they seem to be talking about one 
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concept, but in the actual sense, they perceive it differently (Campbell 2016). Despite their 
different stances, at least all of them agree that wellbeing is associated with something good. 
Another point that must be made clear is that aspects of wellbeing are not universal. Each society 
has its defined features (Pattanaik 1998; McGregor 2007; White 2010). Sarah C. White has 
explained perfectly well that individuals are socio-culturally, economically, and politically 
constructed to see things the way they see them (White 2010). Therefore, wellbeing is also 
socially constructed, and thus it is achieved differently across societies, and it is subject to 
change over time. Since individuals are socially constructed, they know what society expects 
them to achieve. Whether they strive to achieve wellbeing or not is not a question; of great 
significance here is that they understand wellbeing as prescribed in their societies.  
 
In the context of this study, wellbeing refers to a general state of being healthy, secure, happy, 
and feeling good on a personal level. Society, which defines wellbeing, sets its dimensions too. 
By so doing, it constructs its members to perceive it in a specifically defined way. Individuals are 
expected to assess wellbeing based on the set dimensions. Thus, achieving wellbeing entails 
negotiations between individuals themselves in society and individuals and society across space 
and time. As it appears, wellbeing among the Bena involves the complex interplay between 
individuals on the one hand, and Bena society on the other, not to forget the immediate and 
distant environment which also has an influence on them.    
 
For example, among the Bena, welfare surfaces in different aspects such as being happy and 
healthy. As portrayed in their orature, human beings struggle to make sure they have happy and 
healthy life by employing different ways to deal with anything that threatens their wellbeing in a 
particular space, Njombe. Some of the ways which are employed to enhance welfare include 
using herbs, contacting traditional healers, relying on Christian faith, and relying on biomedicine. 
It is also evident from their orature that living at peace with other members of society is crucially 
important. Efforts are made to make sure that everybody in the society observes the prescribed 
cultural values. It has been portrayed that all those who threaten wellbeing as prescribed, in most 
cases, are punished. The notion of wellbeing extends to material things such as shelter and 
clothing. For that reason, according to the Bena, living in a ‘good’ house and dressing ‘nicely’ is 
assumed to be an aspect of wellbeing. Even the grave building event is an aspect of struggling to 
182 
 
achieve wellbeing by satisfying the living-dead (including ancestors) from which the living 
receive blessings, sociocultural, political, and economic protection, which in turn promote 
wellbeing.  
 
6.3 Wellbeing and Other Categories  
As pointed out earlier, wellbeing was identified as the core category because of its capability to 
explain other categories. In addition, the relationship it has with other categories is important in 
formulating a theory. This section intends to establish that relationship, i.e. wellbeing and other 
categories.  
 
6.3.1 Wellbeing and Uwunu (Ubuntu/Humanity) 
Uwunu is the notion that attempts to put humanity at the centre of society. As hinted at in 
Chapter 5, to be munu – a ‘person’ among the Bena - requires one to fulfil defined roles. In fact, 
even respect accorded to people is bound to their participation in fostering uwunu in the society. 
The more one promotes uwunu, the more s/he is graded as a person, and the more one goes away 
from the prescribed roles, the less s/he is considered as a full human being. It is not uncommon 
to hear statements such as “Yula si munu ka bee!” – “That one is not a person!” The notion of 
munu is no longer biological but ontological. As I explained in Chapter 5, the notion of uwunu  
appears to have similar features to those of Ubuntu (cf. Kamwangamalu 1999; Nussbaum 2003; 
Venter 2004; Nafukho 2006).    
 
According to the concept of uwunu, a person is part of the community, and so s/he is required to 
accomplish some obligations to improve his/her own and society’s wellbeing. It can be said that 
this idea shares with that which Mbiti had noted that the individual is a product of the society, 
and so, s/he is obliged to comply with societal requirements. According to Mbiti, the self of the 
individual disappears in the community as s/he struggles to fulfil what is expected of him/her in 
the community (Mbiti 1990). In uwunu, society’s interests have priority over individuals’. 
Uwunu can be realised by accomplishing such aspects as obedience, honesty, cooperation, love, 
good relationships, and staying in harmony with other people. Moreover, participating in events 
that bring people together such as mourning or celebration is a feature that underscores the 
practice of uwunu. In the paper Relational Wellbeing: Re-centring the Politics of Happiness, 
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Policy and the Self, drawing examples from India and Zambia, White argues for relational 
wellbeing which is founded on relational ontology in which relationality is constitutive of 
subjectivity, not something external to a human being. Individuals define issues against the 
backdrop of their relationships. This also includes the way individuals are related to the 
environment (White 2017). Like Mbiti, White insists that “[t]he person as a simple component of 
the collective is similarly a fantasy” (White 2017: 129). As noted, personal inclinations which 
care about humanity – uwunu – promote the wellbeing of society. Again, I have already 
mentioned that attempts to threaten wellbeing of the society are thwarted by various 
mechanisms, mainly punishment and reinforcement. Each society has its own way of disciplining 
deviants and praising those who do heroic deeds. For example, it is not surprising to hear news 
about people stoned to death for blasphemy, adultery, pickpocketing, or witchcraft accusations. 
In spite of appearing extremely rude and sometimes involving lynching cases, mob justice is one 
of the ways through which society brings deviants into line, especially when law enforcement is 
reluctant.
119
 Songs composed and performed for condemning people for misbehaving are also 
common in some societies, including the Bena (See Functions of Orature Performances). 
Similarly, songs for hailing those who perform heroic acts are common. These aim at achieving 
social conformity which in turn promotes wellbeing. Meanwhile, the notion of uwunu and 
wellbeing at large are subject to constant negotiation of how they should be practised. That is 
probably why it has been underlined that the notion of wellbeing varies across time and space. 
For example, the continuing discussion about uwunu among the Bena in their orature shows that 
undesirable behaviours such as disobedience, dishonesty, disrespect, arrogance, and 
discourteousness are strongly discouraged. Disobedient women in the Bena tales, for instance, 
end up in the hands of monsters.
120
 This is what deviants are likely to face in their life. Briefly, 
uwunu is an aspect of wellbeing in that it cherishes the welfare of society, a result of which is 
that individuals and society are assured of their wellbeing. When everyone practises uwunu, 
hypothetically, no one is affronted, that is “being able to live without shame about one’s position 
                                               
119
 These cases are plentiful in some places in Tanzania, especially Dar es Salaam where beating thieves to death 
publicly is not uncommon. 
120
 Of course, there are unlimited interpretations of such tales. One of them might be due to the patriarchal nature of 
the Bena people that discourages women from marrying outsiders. But in the post-performance discussion, the main 
theme emphasised was obedience. Nothing related to gender was raised. And fortunately, the performers who 
performed such tales are women. 
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in society” (Pattanaik 1998: 4). In that regard, uwunu is a facet of the wider notion of wellbeing. 
Individuals owe a duty towards themselves and more towards societies in which they live. To 
practice uwunu, members must fulfil one’s duties as outlined in society. Owing to that, the next 
section discusses the relationship between wellbeing and duty.  
 
6.3.2 Wellbeing and Duty (Kolatila)    
The concept of duty in the context of this study, especially as it is interrogated among the Bena 
in their orature, refers to moral and social obligations. In other words, duty, responsibility and 
obligation can be used interchangeably. For them, duty is fulfilled in some actions such as being 
self-reliant. Similarly, the general preservation of human life is one of the fulfilments of duty. 
For example, ensuring that one’s family is fully food secure, and bringing up children by 
meeting their basic needs, including instilling them with good morals. One is considered poor 
when s/he is unable to feed one’s household. It is also a sign of being irresponsible. This is 
widely condemned among the Bena, and one is ashamed of being poor. Actually, one loses 
his/her human dignity when s/he fails to fulfil his/her duty. Indeed, as negotiated in Bena orature, 
duty conforms to the notion of wellbeing since both aim at improving human life.  Since the 
relationship between wellbeing and duty has also been dealt with by other scholars, it is worth 
glancing at such works. The next section shows the relationship between duty and wellbeing as 
examined by other researchers. In the course of establishing the relationship, I will come back to 
draw more related examples as illustrated in Bena orature. 
 
Chloe Blackmore holds that since any action may have an impact on other individuals and to 
society as a whole, every individual owes a duty to carry out actions that enhance wellbeing for 
themselves as individuals and society. This is only possible because human beings are endowed 
with agency - the power to act. To put it differently, duty is a result of agency; each individual 
can be held responsible for what s/he does (Blackmore 2009). Highlighting this point, Amartya 
Sen argues that not all actions done by human beings are aimed at enhancing wellbeing, some of 
them have negative effects. For that reason, he considers agency to be one of the central aspects 
in promoting wellbeing (Sen 1985). It is on this basis that some actions considered immoral by 
society are discouraged, and everyone in society is called to carry out his/her prescribed duties 
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which enhance wellbeing.
121
 To make sure that individuals in society are inclined to carry out 
their duties, society devises means to discipline its members even though, on the face of it, 
taking on one’s duty appears to be optional in some contexts. For instance, if someone does not 
participate in funerals, people will do the same when he faces the problem. In doing so, 
individuals find themselves forced to perform duties. Also, individuals are in the process of 
being socially constructed throughout their lives; thus, different mechanisms are used in 
integrating individuals into society. As observed in their orature, the Bena have a wide range of 
actions that are thought to be worth doing in fulfilling one’s duty. Keeping oneself physically 
healthy, maintaining one’s family, being economically self-reliant, helping the needy, and 
promoting life are considered to be duties of every adult in the society. In assuming those duties 
as anticipated by the society, one finds himself/herself spontaneously improving wellbeing. 
Given the fact that duty is morally bound, it would never intend to harm. Therefore, when 
morally good actions are performed from the motive of duty, they are directly connected to 
wellbeing. The Bena, through their orature, for instance, are encouraged to be self-reliant in 
terms of being food secure, working hard, and ensuring procreation. It is assumed that when 
everyone among the Bena fulfils his/her duty s/he is inclined to promote and ensure his/her 
wellbeing. And when individuals are procreative, wellbeing flourishes in the society. If the 
individual in the society needs to be respected, s/he must meet such prescribed conditions among 
others. As such, every society cherishes its own values for the betterment of the society itself. 
This is the reason why such notions as uwunu and duty are enhanced to make the society 
habitable and increase the wellbeing of its people. When uwunu and duty are exercised, 
individuals in society tend to love one another and develop love for their society, including 
identifying oneself with the soceity in question. I call this romanticism.
122
 Being satisfied with 
one’s societal values, individuals tend to love their own more than others’. This is also 
systematically and socially constructed to love one’s society. The next section develops the 
relationship between wellbeing and romanticism.    
 
 
                                               
121
 Domination and power should not be underrated. Sometimes only a few people choose what is good and bad for 
other people to do. ‘Dictatorial states’ may superficially be a good example.  
122
 It should be made clear that this is a category which is created to accommodate love for one’s society and its 
general culture. The discussion on the notion must be, therefore, be viewed from this angle.  
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6.3.3 Wellbeing and Uwukola (Romanticism) 
Romanticism is the nominalisation of the English adverb romantic which means having a love 
for something. In the context of this study, romanticism is assigned to label the category which 
contains the feature of strong love for one’s society and its culture. Indeed, it should not be 
connected to the contemporary academic use in other related fields of study; it is limited to 
loving one’s culture. Therefore, romantic is confined within the limits of the group of people 
who identify themselves as one group who share cultural values. As it has been analysed in Bena 
orature, romanticism is an attitude or feeling more secure within the Bena society than outside it. 
Thus, according to romanticism, none of the strangers can be entirely trusted. Accordingly, it 
goes without saying that the fear of the unknown is deeply entrenched among the Bena. To be 
romantic to their culture, the Bena are assured of their wellbeing, since their physical and social 
safeties are guaranteed. Meanwhile, keeping a watchful eye on strangers prevents them from the 
risks of being mistreated by the unknown. In orature, Bena romanticism is realised in two main 
ways: using language and vivid examples. A person who speaks Bena is considered more likely 
to be harmless than others who speak different languages. Being a society that has been 
victimised by outsiders, and since Swahili is the only language used by several of the 
‘tormentors’,  the language has unfortunately been associated with brutality, oppression, and the 
language of power. Therefore, being on the lookout for strangers is among many efforts to 
promote their wellbeing.  
 
It is important not to forget that liking a particular aspect of wellbeing is locally defined. As 
such, being proud and developing a great liking for one’s society and its general culture translate 
partly into not being satisfied with cultures of other societies. The individual is made to believe 
so, and s/he is assumed to be aware of most of what takes place in his/her society because s/he 
shares a general worldview. This argument can be extrapolated to involving the belief that 
marrying someone from a shared cultural background is more appealing than being in a family of 
people from different cultures, as portrayed in Bena orature. This might be one of the reasons 
why intermarriages still face challenges across many cultures of the world, including within and 
across religious institutions. It is all about socially constructed beliefs which sometimes affect 
wellbeing. 
 
187 
 
Society and culture play big roles in the lives of individuals within and outside society. The 
person and his/her personality are defined by society and its culture. To put it in another way, the 
human being and his/her immediate environment are culturally defined. Given the fact that 
human beings are largely shaped by their culture, it follows that the entire world is viewed from 
one’s cultural perspective. Challenges faced in everyday life, within or outside society are likely 
to be approached by one’s cultural understanding of the world. Therefore, the stronger the 
adherence to one’s culture, the more reference one makes when dealing with the world, and the 
opposite is true. Both culture and society function as homes to human beings. Adhering to 
society’s norms and values seem to assure people of social and psychological security which 
translates into wellbeing, including the physical component of wellbeing. Some studies show that 
affinity to one’s culture enhances wellbeing. For example, research on Aboriginal people who 
live in Australia and other parts of the world such as in the USA shows that those who practise 
Aboriginal culture are happier than those who do not. Even suicide cases and mental stress affect 
those who do not observe Aboriginal culture (Dockery 2010; Dockery 2011; Colquhoun and 
Dockery 2012). One of the interpretations of this data is that liking and practising one’s culture 
guarantee solutions to mental and physical problems. To put it another way, observing one’s 
culture can be likened to holding a weapon in an unsafe place whereby the one with a weapon is 
more confident than the unarmed. On the other hand, observing one’s culture enables one to 
define and interpret the world and its happenings in a particular way, which again enhances 
wellbeing because chances of bewildering moments are few.  In Bena culture, for instance, as 
portrayed in their orature in Chapter 5, speaking Bena is likened to being more human than 
speaking Swahili - the language which is considered to be not only foreign but also associated 
with inhumane practices.  In such a context, non-Bena are deemed dangerous and threatening. To 
be secure, it is advised to be as close to Bena society and its culture as possible. Similarly, 
marrying a Bena is more secure than a non-Bena, staying among the Bena is more comfortable 
than staying far away among other people. As it stands so far, the individual and the society are 
closely related to the extent that one might think that the roles of the individual in the society are 
fairly absent. However, it must be emphasised that social construction of society is engineered by 
individuals who, from time to time change ideas. That is why traditions are subject to change (cf. 
Berger and Luckmann 1990; Hobsbawm 2010; Trevor-Roper 2010; Cannadine 2010; Ranger 
2010). Generally, being close to Bena people, speaking Bena, and observing Bena culture are 
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interpreted as aspects that ensure a greater level of wellbeing than associating with non-Bena. 
Nevertheless, the roles of individuals in society should not be overlooked in the discussion on 
wellbeing as suggested by Sen that agency may enhance or endanger wellbeing (Sen 1985). 
Having explained that, the next section discusses uwukangafu (bravery) as individuals’ attempts 
to realise wellbeing.       
 
6.3.4 Wellbeing and Uwukangafu (Bravery) 
In human life, anything can happen. Facing unexpected friendly or dangerous situations is not 
uncommon at all. Dealing with an unpredicted problem is also not unusual. In such unanticipated 
circumstances, personal efforts and creativity are thought to be the only way  in which the 
individual can survive or achieve his/her goals. This idea is widely spread in Bena tales. I named 
this category uwukangafu (bravery). It contains other related concepts as courage, perseverance, 
boldness, and daring. These are referred to as virtues. Most of these virtues are socially created, 
but at the same time, individuals in society have roles to practise them. The main difference that 
makes virtuous people peculiar is their ability to do what most people regard as either impossible 
or terrible. Tendencies to praise heroes and tell stories of what they did are meant to appreciate 
their contributions, and more specifically to encourage people in society to follow in their 
footsteps. Almost all heroes are respected for their daring deeds in society. They are remembered 
because at one time they did what they did for the security and wellbeing of society. Becoming a 
hero in society is shaped by dimensions outlined in a particular society. That is why some people 
are hailed as heroes by other societies than their own. Bravery works for society when it 
endeavours to promote wellbeing as defined in that particular society.  
 
Unlike other themes, uwukangafu (bravery) seems to be targeted at children, though every 
member of the community is urged to show perseverance, to be courageous, and to be clever. A 
number of instances show children summoning up the tremendous courage to deal with 
extremely difficult situations. As analysed in Chapter 5, on various occasions, bravery saves 
human life in a number of ways. By serving human life, bravery enhances wellbeing. In other 
words, when bravery aims at preserving human life, it promotes wellbeing as well. Although it is 
not easy to display bravery, the Bena encourage people right from their childhood to demonstrate 
acts of bravery, for at any time individuals or the society in general might be confronted by 
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serious problems that require courageous people to rise above them. By overcoming problems 
that threaten the society, wellbeing is promoted. That is why this idea is found in many Bena 
tales. There are numerous related studies undertaken on virtues such as bravery and wellbeing as 
exemplified below.  
 
In his famous book Nicomachean Ethics, Aristotle distinguishes between virtues and vices. 
While vices are related to what threatens human wellbeing, virtues, on the other hand, enhance 
wellbeing (Aristotle 1893). By its very nature, bravery - a state of being courageous, confident, 
and persistent - enhances wellbeing, because it aims at something good. After reviewing various 
conceptualisations of wellbeing by different philosophical stances, Anne Baril provides traits of 
virtues, including courage - a synonym of bravery. She argues that virtues are necessary for 
wellbeing because, by their nature, they aim at fulfilling something good (Baril 2016). From a 
psychological point of view, brave people can face a range of challenges while those unable to 
do so are likely to experience stress. Also, courage and other virtues prevent people from finding 
themselves in distressed situations. As Erik M. Gregory and Pamela B. Rutledge put it:  
From positive psychology research, it is known that those who feel a sense of agency in 
the world will find opportunities or answers to move forward; those who feel a sense of 
hopelessness or helplessness in the world tend to not do as well. … In meta-studies 
(studies that aggregate individual studies) researchers find that strengths such as courage, 
hope, altruism, optimism, emotional intelligence, honesty, forgiveness, and gratitude are 
psychological buffers that help individual bounce back from life’s upset and best of all 
these can be learned. (Gregory and Rutledge 2016: 24) 
 
Therefore, if society encourages bravery in the sense of instilling confidence to fight problems 
that affect society, struggling to rescue oneself and/or others from difficulties, it is in fact, 
promoting wellbeing.
123
 That is why Baril underlines that virtues are necessary for wellbeing. 
Given that bravery combines courage and sound reasoning, different societies inspire their 
individuals to be brave. As examined in the study, the Bena extol children and adult virtues such 
as bravery (which contains courage, perseverance, and cleverness). These are deemed extremely 
important in the society, for it is through such individuals that the community is assured of its 
wellbeing. Owing to its significance, bravery is among the vital virtues that surface in Bena 
orature, especially tales. Shaping children from their early age maximises chances to learn and 
                                               
123
 This should be distinguished from contexts such as those which involve soldiers who are taken to wars for 
political grounds and end up losing their lives or being disabled. Such acts cannot be judged as promoting wellbeing 
because some wars are waged for unreasonable grounds. 
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practise in their entire life. Bravery is not only related to wellbeing, but it is one of the necessary 
aspects that ensure wellbeing. Bravery and wellbeing vary across time and space. Each period 
has its challenges and ways to deal with them. It is only that which is considered the exceptional 
handling of issues that display bravery, at a particular time. A century ago, people had not 
thought of fighting against computer viruses but today is one of the main topics in Information 
Technology. Therefore, time itself is an important aspect of the discussion on the notion of 
wellbeing. Brave people today are not those who can fight as Napoleon but those who make 
efforts to prevent and resolve conflicts. It is crucially significant to look how Bena people view 
the world with respect to time. The next section is devoted to the discussion of the relationship 
between wellbeing and usasa.   
 
6.3.5 Wellbeing and Uwatsalino (Usasa) 
Usasa as a category represents two different views among the Bena. Morally, usasa is a threat 
when it is associated with some young Bena who seem not to show a great affinity for their 
culture. On economic and development projects, usasa has a different view. It is considered one 
of the essential aspects of life among the Bena. Both perspectives are discussed in this section as 
I make attempts to relate them to the notion of wellbeing. Usasa as moral deterioration seems to 
shake values that hold the Bena society together. Therefore, when these people are deeply 
concerned over usasa, they are in fact worried about the identity of their culture. Many studies 
show that traditions are a necessary feature of group identity. Through traditions, a group of 
human beings identify as one in terms of sharing certain values that keep them as one group 
different from others. Efforts to preserve and invent traditions aim at constructing group identity 
(cf. Linnekin 1983; Handler and Linnekin 1984; Bronner 1998; Ranger 2010; Bronner 2011). If 
those values that identify them as a group disappear, the future of society is in jeopardy. Emile 
Durkheim had similar concerns about the removal of traditions that held the French society 
together. As France was secularising, the education system was adopting rational values in the 
place of traditional religious moral values, and Durkheim thought that rational secular values 
were not enough to help French students hold onto French moral values (cf. Durkheim 2012). 
Viewed from this perspective, usasa becomes a threat to those who think that all ‘solid’ Bena 
values dissappear when usasa finds its way in.   
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When society adopts certain changes, some people, especially conservatives, are shocked and 
worried so long as its future seems unpredictable. Actually, that which is unpredictable puts 
wellbeing of some individuals at stake. Studies show that unpredictable employment, working 
hours, and family situations contribute to lower wellbeing (Witte 1999; Ross and Wynne 2010; 
Scholarios, Hesselgreaves, and Pratt 2017). If an employee is not assured of his/her job, or when 
someone is unaware of his working hours, or if the stability of one’s family is unpredictable, 
his/her wellbeing is compromised.  Similarly, when some individuals find that the future of their 
society is unpredictable, particularly when they think that the social fabric is tearing apart, their 
wellbeing is lowered.  As shown above, a portion of population among the Bena is unsure of the 
future of their society, because cultural and moral practices among the Bena youth threaten the 
identity of the Bena. They are shocked by rapid changes that are occurring before their eyes. 
These concerns surface in Bena orature, complemented by information gathered in post-
performance discussions. They are nonetheless more conspicuous in group discussions and other 
informal interviews. Usasa in moral discourse is deemed dangerous and threatens the wellbeing 
of the Bena. Similar anxieties prevail in some Swahili societies where outsiders are seemingly 
polluting the Swahili culture (cf. Beckerleg 2004; Saleh 2004). 
 
On the other hand, economic development, which also implies improved social services brought 
about by both imported and local innovations, portrays a different picture of usasa. 
Communication systems such as transportion and telecommunication are gratefully received in 
many societies. Indeed, the history of a human being has been punctuated by his/her 
technological development from fire invention to the internet today. Some of these inventions are 
intended to simplify human activities. Therefore, unless the innovation is at odds with local 
cultures, it will easily be adopted, especially when the society has a great demand for it (Tarde 
1903; Rogers 2003). Some studies which compared economic development and the level of 
wellbeing reveal that there is a direct correlation between economic development and improved 
wellbeing (Mendola 2007; Stevenson and Wolfers 2008). Similarly, poverty has been mentioned 
as an aspect that lowers wellbeing (Waldegrave and Cameron 2010). In spite of the complexity 
of the relationship between poverty and affluence on the one hand, and wellbeing on the other, it 
is clear that the wellbeing of the individual in society is high when s/he can meet at least desired 
basic life standards. Individuals seek to not be classified by their society as poor and hence 
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despised, as Pattanaik puts it, “being able to live without shame about one’s position in society” 
(Pattanaik 1998: 4). Adopting various technologies to improve agricultural and entrepreneurial or 
manufacturing industries, including formulating and implementing appropriate economic 
policies, enhances people’s wellbeing. Thus, accepting the notion of usasa among the Bena as 
the promoter of their economic development should be understood against such a backdrop. As 
pointed out, when usasa is associated with poultry and cattle production, which have a 
considerable socio-economic impact, it is welcomed and encouraged. Likewise, when it is 
related to crop production, usasa is thought to be the only way to go. The core motive for such 
an acceptance of the usasa is typically economic development which translates into sending their 
children to school, constructing “modern” houses, and dressing in beautiful clothes. It is 
important not to forget that, even within their culture, poverty is despised and is assumed to 
lower wellbeing. That is the reason why it is also widely communicated in their orature. Proving 
an example of the Bena proverb about poverty, Lechion Peter Kimilike holds that:  
A Bena proverb sums up the dehumanising effect of poverty on human life by comparing 
it with the livelihood of a discarded dog: Uwuhagala vubwa: ‘Being poor is being a dog’. 
Though in Bena society the dog is a useful animal for hunting and guarding the house, the 
connotation of this proverb is derogatory. (Kimilike 2008: 132)  
 
Usasa, therefore, in both senses as conceived by the Bena, is assessed in the degree to which is 
related to the notion of wellbeing among the Bena. In moral discourses as noted above, it is 
portrayed as dangerous and unsafe because it threatens the future of the society and thus reduces 
its wellbeing. On the other hand, in economic discourses, it is considered as not only a solution, 
but also an appropriate way to face economic hardships in the modern world. To adopt usasa on 
economic grounds promotes society wellbeing.  
 
As indicated at the beginning of the chapter, wellbeing, the core category, would be related to 
other categories in the process of formulating grounded theory. That task has already been 
accomplished. I have shown that, apart from recurrence, wellbeing is not only the category that 
can be related to the rest of the categories but has the power to explain other categories. This is 
what the last above section has attempted to achieve. Attempts were made to illustrate how 
uwunu, duty, romanticism, bravery, and usasa are related to wellbeing. Various examples drawn 
from Bena and other societies have been employed to demonstrate the validity of the relationship 
among the identified categories. Wellbeing is the central concept around which all categories are 
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directed to. Owing to this, I argue that grounded theory among the Bena is centred on wellbeing. 
Put it differently, wellbeing is at the core of Bena discussions in their everyday life.  
 
It might be complicated to employ the notion of wellbeing insofar as it carries with it various 
notions (cf. Campbell 2016; Baril 2016), but at the centre of wellbeing, there is one common 
target, i.e. achieving something good, be it personal, family, or societal. Drawing from the 
Wellbeing in Developing Countries Research Group (WeD), White accounts for three 
dimensions of wellbeing. In her paper, Analysing wellbeing: A Framework for Development 
Practice, White introduces the three notions represented by a triangle, material, subjective and 
relation. These  “aspects of wellbeing are linked, and none can exist without the others” (White 
2010: 161). Her account constitutes almost every aspect of wellbeing as they are related to the 
triangle, which I am convinced, address the notion of wellbeing in a holistic manner. This said, I 
argue that all fragmented disciplinary accounts of wellbeing are ill-suited because human beings 
are connected to many aspects, and each one of them enhances and/or decreases wellbeing at 
varying degrees.  
 
In the analysis of modernity among the Bena, it has been shown that most of the actions favoured 
by the society are intended to achieve a certain objective, wellbeing. Even where disagreements 
arise among them, the differences highlight varied stances towards attaining wellbeing. For 
instance, when some people argue for girls’ rites of passage, they think that the practice might 
rectify the present immoralities among the Bena girls. They aim at improving girls’ wellbeing. 
On the other hand, those who counter-argue consider the rites as dehumanising and hence reduce 
Bena girls’ wellbeing. Both sides have good will, i.e. to enhance wellbeing. In much the same 
way, in the examination of the Bena tales and songs, including interviews and focus group 
discussions, the following features are apparent: maintaining, abandoning, modifying, and 
accommodating new ideas. They maintain what appears to them practically useful; owing to this, 
they tend to oppose ideas that interfere with their wellbeing as exemplified in section 5.4.1. 
However, when they find some ideas are not convenient for dealing with some circumstances in 
the modern world, they abandon and opt for those which seem appropriate. Good examples, as 
examined in the previous chapter, are furniture, housing, and clothing. Correspondingly, 
modifying some thoughts to align with the modern world is not surprising. From time to time, 
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under given socioeconomic and political situations, they are more or less forced to modify their 
beliefs. This is done by blending new concepts with their own for the purpose of attaining their 
wellbeing. For instance, Christianity is localised to fight witchcraft among other things, the task 
known to be practised by traditional healers (cf. Pereira 2011; Lindhardt 2014). And finally, 
sometimes, they accommodate new ideas to improve their wellbeing. Medical issues are a good 
example. Biomedicine is almost wholly accepted to fight biological health problems as portrayed 
in their orature. In fact, each item is accommodated, modified, or rejected on the basis of its 
effects on what is considered as wellbeing by the Bena.  
 
Bena modernity can be summarised in their famous proverb Ugendelage uludodi, ulukafu 
luladenyeka – ‘Walk on a fresh walking stick, the dry one will break’.124 This proverb 
illuminates that the Bena are flexible. They always go for useful ideas at particular times. Ideas 
are modified or completely abandoned. The philosophy behind this proverb is that a dry walking 
stick which is undesirable today was fresh some time ago, but because it has lost its utility, it is 
disposed of. Also, today’s fresh walking stick might not remain the same forever. In fact, no one 
knows for certain when it will become dry. This permits more flexibility and opens up plenty of 
possibilities for discarding it when it ceases to produce desired outcomes. The utility discussed 
here is that which enhances wellbeing of individuals and the society at large.   
 
6.4 Grounding a Theory of Modernity as Wellbeing  
In their book, The Discovery of Grounded Theory, Glaser and Strauss clarify how researchers 
can formulate a formal grounded theory. They argue that a substantive theory is a step towards 
formulating a formal theory. It is possible to develop a formal theory directly from data; 
however, doing that is methodologically ineffective. In other words, it is difficult to develop a 
formal theory which sidesteps a substantive theory. Glaser and Strauss identify two ways through 
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 This proverb exists in two main versions: Ugendelage uludodi, ulukafu luladenyeka – ‘Walk on a fresh tree the 
dry one will break’ or Ugendelage uludodi, ulukafu lwidenyeka – ‘Walk on a fresh tree, the dry one breaks’. Since 
within the proverb only adjectives are used to represent a noun, the translations are also different. Some translated 
uludodi and ulukafu as ‘a fresh tree’ and ‘a dry tree’ respectively; while others have translated as ‘a fresh walking 
stick’ and ‘a dry walking stick’. A tree can be used if they are referring to a bridge for in rural areas, people cross 
small streams by walking on a few trees. So, it is possible that one translation represents this context, while the 
second translation refers to a walking stick. Actually, both of them are applicable. In this contexts, nevertheless, I 
use stick. And luladenyeka and lwidenyeka have no any semantic significance, so any of them can be employed 
without altering the meaning.  
195 
 
which the researcher can formulate a formal theory. The first one involves rewriting techniques 
in which the researcher omits substantive notions and instead employs formal concepts which in 
turn transform the focus from substantive to formal levels. Since this kind of theory is rooted in 
one type of data only, it is called One-Area Formal Theory (Glaser and Strauss 2009).  In this 
study, I have already made attempts to work with abstract concepts which are not confined to 
Bena orature. In this regard, the theory formulated qualifies to be a general one. However, these 
proponents of grounded theory criticise this approach because it has several setbacks: one of 
them is the fact that it is narrow and so it may not sufficiently work in other areas. They proceed 
to suggest the second method, which involves comparing a substantive theory with other 
substantive theories. This is commonly known as Multi-Area Formal Theory. It is a general 
theory that results from a comparison as noted above. By comparing a substantive theory with 
other substantive theories, it is raised from its local context and can be applied in other contexts 
as well. It is on this ground that substantive modernity as wellbeing is compared to other theories 
of modernity.
125
 I take all identified theories of modernity as substantive as long as they have not 
been able to give a universal account. For example, modernity as Western civilisation had 
received massive criticisms as it is increasingly becoming evident that some societies take 
different directions from what they predicted. The theory of multiple modernities has also been 
criticised for relying on the Western world as the basis of the theory. In addition, these theories 
are assumed to be substantive in this study, specifically for comparison purposes. Therefore, in 
the next section, the theory of modernity as wellbeing among the Bena will be compared with 
other theories to make it a general theory.  
 
6.5 The Relationship between Modernity as Wellbeing and Other Theories of Modernity  
Several theories of modernity were already identified in Chapter 2, i.e. modernity as western 
civilisation, multiple modernities, modernity as interconnectedness, modernity as an independent 
culture, and modernity as contemporaneity. In the following discussion, modernity as 
contemporaneity will be omitted because, apparently, it has no specific tenets other than the 
contemporary world itself. Moreover, in accordance with grounded theory, the researcher should 
uncover what is at the core of data, not creating or judging issues from his/her own perspective. 
The researcher, therefore, has to rely on the available data. The major focus of modernity as 
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 A detailed review of modernity theories was undertaken in Chapter 2. See section 2.4 Modernity 
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contemporaneity is what takes place now. Indeed, it is too general. It appears not easily 
falsifiable, to use as Karl Popper’s argument that “The more a theory forbids, the better it is” 
(Popper and Hudson 1963: 36). Insofar as it does not offer specific tenets and hence to forbid, it 
cannot easily be falsified. Modernity as wellbeing among the Bena will be compared to the other 
four theories of modernity.   
 
The theory of modernity as Western civilisation is one of the most popular theories to date. 
Theories of modernisation and convergence prevailed in the 1950s and 1960s. According to 
these theories, the West had already attained the perfect model of modern society which other 
societies in the world were heading to. This assumption translated that one day there would be a 
uniform world more or less similar to the Western world. These claims substantially 
underestimated sociocultural, political, and economic values in other parts of the world because 
what was achieved in the West was characteristically a requirement for all human beings on 
earth. In other words, the West was assumed to have arrived at the peak of modernity (cf. 
Eisenstadt and Schluchter 1998; Ferguson 1999; Gaonkar 1999; Eisenstadt 2000; Keefe 2008; 
Wagner 2012). Crucial in the context of this study is not whether this claim was true or not, but 
the the reasons that such a conclusion was drawn. This is where the notion of wellbeing comes 
in. Western civilisation is associated with concepts such as industrial development, scientific 
technologies, liberal democracy, nuclear family, and secular worldviews (Ferguson 1999). To 
put the matter another way, social, political and economic achievements attained by the West 
translated into enhancing human wellbeing. Compared with other societies in the rest of the 
world, it was thought that the success achieved by the West not only ensures but practically 
promotes wellbeing in all aspects. Simply, it meant that Westerners enjoyed life more than other 
societies which were considered to be lagging behind. In this regard, modernity as Western 
civilisation is centred on the notion of wellbeing in the sense that Western life was considered 
the best socially, politically, and economically. Such values as freedom, secularism, democracy 
and technological development were considered (and still thought by some) to be the best 
modern aspects a society can have. Behind this thinking is the assumption that the West 
promoted wellbeing more than the rest of the world. Had that level of development not satisfied 
people, at least scholars who advocated modernity theories, compared with other parts of the 
world, none of them would have argued for Western modernity as the highest level of human 
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development. Therefore, the idea of wellbeing was also embedded in the theory of modernity as 
Western civilisation. As it has been observed, among the Bena the general idea of the theory 
constitutes the notion of wellbeing. For example, provision of efficient social services, transport, 
freedom, human rights and the like are aimed at ensuring wellbeing, attempting to make 
everyone enjoy life, at least responsibly. Therefore, based on what was and is attained in the 
Western world, what is called Western civilisation, in the context of modernity, can also be 
considered under the wider notion of wellbeing as it has been revealed among the Bena.   
 
The idea that the West was spearheading the modernisation process disappeared as different 
modernities emerged. The notion of multiple modernities emerged as a response to the theory of 
Western civilisation. Having witnessed what was going on in various parts of the world, this 
theory came with a different assumption - that Western civilisation spread to other parts of the 
world where it blended with other ‘local’ civilisations. As a result, different modernities 
emerged, not really Western nor “other’s” (cf. Eisenstadt and Schluchter 1998; Gaonkar 1999; 
Eisenstadt 2000; Keefe 2008; Hassan 2010). The argument that other societies are active and do 
not accept Western modernity plainly suggests that almost all societies have values, and they 
accept easily innovations that are not only believed to be useful but must be in accord with their 
values, especially at the point of convergence. Any innovation that seems to threaten their 
cultural values tends to be repelled (Tarde 1903; Rogers 2003). Actually, the values being 
discussed are covered under the umbrella of what society considers part of their wellbeing. They 
protect what they find useful as regards their worldview and may adopt some values that seem 
useful and non-threatening. In the course of sorting out what is ontologically useful, they find 
themselves blending values and come up with something new which still enhances the wellbeing 
of their society. A good example is Christianity, which has twofold functions: offering education 
and medical services, services that are well received by Africans, and, secondly, enchanted 
Christianity that promises a prosperous economic life and fights witches amongst other things 
(cf. Lindhardt 2014; Gifford 2015). Among the Bena, for instance, Jesus is assigned the role to 
fight witches, a task which was previously performed by traditional healers. Christian priests are 
mediators between Jesus and the affected. The West did not come with the idea that Jesus fights 
witchcraft, but the Bena, like some other societies in Africa, adapted Christianity to the local 
context, exploiting its supernatural powers to fight what they consider dangerous. Christianity, in 
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this regard, enhances Bena wellbeing. Despite its useful side, not all Christian ideas are wholly 
accepted by the Bena. They still adhere to some aspects of their ontology that they consider 
crucially important. For example, they commemorate the departed and perform ancestral rituals 
which are considered unchristian. Meanwhile, in the same event, they perform songs asking 
Jesus for protection. They still believe that ancestral forces are useful to ensure their wellbeing. 
To put it differently, the Bena society is not passive to sweep away its cultural values and submit 
itself to foreign cultures. Its vigour enables it to resist and accept what they believe to be 
important to the society. Society’s sociocultural, political, and economic negotiations are 
conducted on the basis of promoting each society’s wellbeing. Societies protect aspects that 
promote wellbeing and accept those that do not threaten their wellbeing. Thus, the question of 
multiple modernities is all about what is deemed important and understood to be promoting 
wellbeing of a society different from another society.   
 
What has been put forward above can be said about modernity as interconnectedness too. The 
difference between the two is very minor. What distinguishes multiple modernities from 
modernity as interconnectedness is that while the former assumes the West met with other 
societies which resulted into blended modernities in centre-periphery relations, the latter holds 
that these modernities have been there even before the West had met the ‘other’ (Knight 2007). 
Important to them are contacts between different societies which led to a kind of modernity, not 
necessarily with the West. This is to say, South Americans were modern even before they came 
into contact with Europeans, as were societies in Africa and other parts of the world. When two 
societies meet, each one adopts and adapts to what is thought of being useful and promotes the 
society’s wellbeing. In Bena orature, for instance, several songs crafted in other societies such as 
Hehe, Matengo, and Swahili were performed. Before the arrival of the West, Bena people had 
been in contact with neighbouring and even distant societies such as Arabs who hailed from the 
East African Coast (cf. Koponen 1994; Pizzo 2007). As argued earlier, they adopted what they 
thought to be useful for their wellbeing. Even precolonial ethnic wars can be translated into 
attempts to protect themselves and maintain what they regarded as their wellbeing. Thus, when 
different societies interact, each one of them benefits in its own way, precisely in relation to what 
they regard as their wellbeing.    
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Lastly, modernity as independent culture is a theory about people who cherish their own values. 
They oppose foreign cultures that seem to threaten their socio-cultural values which are 
sometimes thought to be “pure”. The main reason is the deep fear of foreign cultures which are 
inclined to contaminate one’s own culture. The cultural contamination is feared because it might 
lead to the society falling apart. Efforts to maintain and protect one’s society are again directly 
linked with societal wellbeing. They are not sure of upholding their wellbeing when foreign 
cultures are integrated into their society. For example, Islamic Iranian scholars regarded Western 
cultures as a threat to the Islamic values, and so it was urged that Western cultures should be 
avoided to protect most valued Islamic Iranian values (Jahanbegloo 2004; Lotfalian 2004). 
Included in this group are Islamic revivalists who are against Western cultures which are 
considered dangerous to Islam (Karam 2000; Kane 2003; Hassan 2010). Again, the question of 
wellbeing comes in. When the scholars found that Western practices were at odds with the 
Islamic Iranian culture, they made efforts to protect the culture they thought promoted wellbeing. 
In Bena tales, for instance, Swahili is used as a tool to differentiate between polite Bena human 
beings and cruel Swahili monsters. It is an attempt to protect and uplift Bena cultural values 
which enhance wellbeing. As in other societies, anything that endangers a society’s wellbeing is 
barred from entering the society. It is like choosing what is significant and ruling out whatever 
does not concur with its values. Thus, wellbeing is behind the idea of modernity as an 
independent culture. Since wellbeing varies across cultures, none can be said to be universal. In 
this regard, each society protects what its members find useful to them.   
 
I have attempted to explain how idea of the notion of wellbeing among the Bena is also available 
in other theories of modernity and actually produces almost similar results. The fact that the idea 
prevails in other theories, the theory of modernity as wellbeing can be considered to have 
qualified to be a general theory that places wellbeing at the centre of all modern theories. As 
noted above, the theory of modernity as wellbeing among the Bena is selectively linked with 
specific tenets which are in accord with Bena’s understanding of wellbeing. Again, it is the 
Bena’s perception of wellbeing that determines which aspects can be connected. As it applies to 
other societies, the Bena have their own ontology and worldview, and such is their understanding 
of wellbeing. To be modern, according to the Bena, is to make sure that wellbeing is promoted.    
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6.6 Conclusion 
In this chapter, I have attempted to primarily fulfil twofold objectives, namely establishing the 
relationship between categories, more precisely relating the core category, wellbeing and other 
categories which emerged from Bena orature. Each category has been associated with the core 
category. A common feature that appeared in the process of linking them is the ability of the core 
category to explain each category and the fact that all categories are either aspects or close allies 
to the category of wellbeing. It seems that this is the main concern of the Bena. That is the reason 
why wellbeing surfaces in their everyday conversations, at least as portrayed in orature, aesthetic 
communication. The second objective in this chapter was to formulate a theory that is a product 
of the association of the identified categories. The fact that both substantive and formal theories 
formed were extensions of the core category, modernity as wellbeing theory was formulated 
through formal concepts which resulted in a One-Area Formal Theory that reflected the Bena 
from which the data was collected, and later Multi-Area Formal Theory, a product of the 
comparison between substantive theory of wellbeing as modernity and  other theories of 
modernity. Attempts to be modern can be explained as attempts to enhance wellbeing, at the 
individual and society levels at large.     
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7 GENERAL SUMMARY AND CONCLUSION 
7.1 Introduction 
This study aimed at investigating the notion of modernity among the Bena who live in the 
Southern Highlands of Tanzania, specifically in Njombe region. This chapter presents a general 
summary and conclusion of the study. The following section starts by making a summary of each 
chapter, and the subsequent section draws a general conclusion of this research.     
7.2 General Summary  
The study is organised into six chapters, each of which deals with specific issues that are also  
closely related to other chapters. Chapter 1 provides a general introduction to the study. In this 
chapter, key notions that appear in the title of the research are introduced, i.e. orature and its 
related concepts, on the one hand, and modernity on the other. It was argued that the term orature 
is among many terms that are still widely used to represent oral performing arts. Many terms 
were proposed, but only a few of them survived and are employed to date. These include oral 
literature, verbal art, and orature. As opposed to other terms, the term orature was invented 
when dreams to establish an independent branch of folklore which deals with verbal performing 
art had almost been successfully realised. I attempted to make an evaluation of each of the terms, 
both those which are used in the current verbal performing arts scholarship, and terms that were 
not adopted after their initial introduction. For example, oral creations, voicings, verbal 
performances, oral art, oral tradition, and oral performances were proposed by Ong (2002), but 
they have either not widely been used or not at all. Following the arguments I presented in the 
evaluation, I concluded the debate by contending that no single term has accommodated the 
notion of verbal performing arts perfectly well. Each one of them misses either the aesthetic or 
the performing aspect. It is for this reason that I am personally eager to determine and utilise the 
term that contains verbal performing arts in its entirety. This implies, therefore, that the door is 
still open for new more accommodating terms to emerge. In the same chapter, the notion of 
modernity is introduced. A general overview of modernity is presented because a detailed review 
of theories of modernity is undertaken in Chapter 2. Similarly, the interface between the two 
notions is presented in the same chapter alongside the changing nature of orature that makes it 
flexible. Since folklore was unshackled from concentrating on the past, orature, as a branch of 
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folklore, can accommodate and discuss the notion of modernity. To do this, orature keeps on 
changing and adapting to new environments in which it is performed. Owing to that, orature 
continues to accommodate whatever is worth debating in society.  
 
In Chapter 2, I attempted to review various scholarly works on orature, modernity, and social 
construction. On orature, specifically, the review is conducted on performance theory which is 
preceded by some text-based theories. Indeed, performance theory had brought to the fore a lot 
that was missing before it was founded. Unlike other theories that were used in exploring 
orature, performance theory is regarded as aesthetic communication. During performances, 
communication takes place involving the performer and the audience. The two sides are involved 
in a discussion that centres on issues that concern their society. As hinted at by Victor Turner, 
performances can reveal information about a society which is not easily accessible in ordinary 
communication. This is to say, discussions carried out in orature performances are deeply rooted 
in the society under study. Therefore, performance theory sheds some light on what is going on 
in orature performances. As such, it is through this theory that the study has attempted to explore 
how modernity is appreciated from the Bena’s aesthetic communication point of view. The fact 
that performances involve entextualisation, this study paid attention to texts as well. 
Accordingly, data analysis takes advantages of both performances and texts because, as I argued, 
they are two sides of the same coin. They complement one another.  
 
A discussion of various theories of modernity is presented in Chapter 2. The discussion begins 
with a description of a general understanding of the notion of modernity as viewed by ordinary 
people in Njombe. Using the Swahili word usasa, Bena people conceptualise modernity in a 
multifaceted manner. On the one hand, it is viewed negatively; on the other hand, it is seen as 
part and parcel of economic development, thus greatly desired. However, an in-depth discussion 
about such interpretations is presented in Chapter 5, under the section usasa.The following are 
theories reviewed in the section. The first one is modernity as Western civilisation. This was 
very popular in the 1950s to 1960s before receiving massive criticism a few decades later. This 
theory introduced teleological and scalar dimensions which trap most scholars, even those who 
attempt to use other theories to approach modernity. It claims that socio-political and economic 
features that characterised the Western world in the 1950s and 1960s were at the peak that every 
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society in the world must aim to if they dream of becoming modern. This theory is criticised for 
assuming that the West is the model of modernity. Also, it failed to realise that each society has 
its own culture that cannot easily be wiped out and be replaced by what was considered modern.  
Following the influence of cultures in different societies, each society adopted Western 
modernity in its unique way; as a result, each one of them has its peculiar modernity. This is 
claim is held by a theory which is commonly referred to as multiple modernities. This theory 
claims that Western civilisation was not accepted wholly in non-Western societies because they 
have strong cultures. Accordingly, it produced different results across the world. This theory is, 
however, criticised for relying on the claim that the West is the key determinant in the process of 
modernisation. This was not the end of the story; there were theories of modernity that focused 
modernity outside the realm of the Western world. Actually, some of these theories condemned 
Western civilisation for contaminating their societal values. Included in this group are Iranian 
scholars, who after the Islamic Revolution in Iran, called for the entire elimination of Western 
elements of culture that threaten Islamic values. Islamic militants in Africa, for instance, argue 
for dewesternisation of their societies, because Western societies are considered ‘pollutants’ in 
Islam. Nevertheless, this theory is criticised for inward looking which sounds very utopian in the 
contemporary world. This is why some scholars, who are opposed to this stance, recommend that 
such societies should select useful aspects and abandon those which cannot cope with their 
cultures. Aligned to this notion of theory is the theory which focuses on relations between non-
Western societies. In this theory, which I call modernity as interconnectedness, it is claimed that 
relations between non-Western societies have impacted modernity too. “When was Latin 
America modern?” Asks Alan Knight. It is Knight and Wade’s ideas that formulate this approach 
to modernity. Lastly, modernity as contemporaneity. As opposed to other theories, modernity as 
contemporaneity considers everything that takes place today as modern. Some of the studies 
carried out under this theory concern witchcraft, which is assumed to be part of the modern 
world, so, witchcraft beliefs are also modern. From this point of view, modernity entails all that 
happens in the contemporary world. Therefore, the tradition versus modernity dichotomy is 
categorically eliminated. It has no specific central tenets other than the contemporariness of the 
concepts in question. This is all about theories of modernity identified and reviewed in Chapter 2 
and used to undertake a comparative analysis of the substantive theory of modernity of wellbeing 
founded in Bena orature.     
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Modernity and orature, some time back, seemed opposed to each other; this study made some 
efforts to bridge that gap prior to embarking on the analysis activity. That is, how orature can 
house modernity. Through performance theory, orature is considered as a mode of 
communication, as stated above. Therefore, through verbal art, members of society communicate 
and inform one another. In so doing, social values are passed from one person to another. Social 
construction through narratives has chipped in to explain how orature is used as a means to 
socially construct people. In this section, I reviewed a wide range of ideas that culminated in the 
formulation of the theory. Briefly, social reality is constructed by society, and there is no 
universal reality. Thus, Bena people conceptualise the world as it is shaped in their everyday, 
ordinary, and aesthetic communication. Owing to that, the notion of modernity varies from 
society to society, depending on how each one of them views the world. Being a mode of 
communication, orature is one of the ways through which Bena people are socially constructed, 
and through orature, their reality gets negotiated and renegotiated.  
 
Chapter 3 offers a detailed explanation on how the study was carried out. It provides general 
theoretical methods of conducting ethnographic research before taking the reader to the actual 
field in Njombe. Challenges faced in the field and mechanisms employed to deal with them are 
explicitly outlined. Above all, the chapter gives a comprehensive description of grounded theory 
and how it was applied in this research. In short, grounded theory is a research method that 
develops a theory using available data. However, there are steps to follow in order to achieve the 
goal of creating a theory. Of great interest in this method is the concurrent undertaking of data 
collection and analysis right from day one in the field. The subsequent data collection is guided 
by the results of the analysis in the initial data collection. While data analysis and collection are 
underway, categories are created. It is these categories that guide the researcher as to which data 
to collect in order to saturate them. In the end, some of the categories will be omitted or 
collapsed so that there remain only well-saturated ones to be employed in formulating a theory. 
Of all the categories, one of them must emerge as a core category, based on which a theory is 
developed through establishing relationships with other categories. Finally, a theory is related to 
other substantive theories so that it is elevated from substantive to formal theory. In this study, a 
theory was formulated from the core category wellbeing resulting in a modern theory of 
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wellbeing among the Bena. In other words, wellbeing is what every Bena is expected to aim at in 
their everyday doings.  
 
Chapter 4 describes a general Bena world of orature. In this chapter, the explanation about 
elements of orature, times, occasions and contexts in which Bena orature is performed is 
presented. Swahili versus Bena language discourses among the Bena is briefly described to 
enable the reader to glance at what is going on regarding Swahili and Bena language in Njombe. 
Since I chose to work on two elements of orature, i.e. songs and tales, events in which these 
elements are performed are explained. For example, tales are performed by adults for a 
children’s audience in the evening, or children perform for each other at school or in homes. 
However, not every Bena household entertains tale performances; some do, and some never 
perform them. Putting on tale performances depends very much on the interests of parents or 
guardians. On the other hand, songs are performed on varied occasions such as wedding 
celebrations, political meetings, and grave building events. In this research, wedding and grave 
building songs were collected in actual events, and only a few political songs were performed for 
the researcher. Tales were collected from different performers in various locations. None of the 
tales was collected in schools.  
 
After data collection and analysis, categories that emerged from Bena songs and tales are 
presented and discussed in Chapter 5. The chapter is titled Performing Modernity. In this 
chapter, a discussion of all categories, namely usasa, romanticism, wellbeing, bravery, duty, and 
uwunu, alongside their properties, is presented. Usasa is a category that houses varied meanings 
of modernity. On the one hand, usasa is considered dangerous to the future of the Bena society. 
At the same time, usasa is thought to be the appropriate solution to their economic prosperity. 
Briefly, usasa has different faces depending upon what immediate effects it brings about. 
Romanticism is all about the strong love for one’s society. In this category, the idea of love for 
Bena society and its culture is examined. It also features non-Bena societies, especially those 
deemed dangerous. Historical facts offer tremendous help in explaining this category. Wellbeing 
is a category that houses such concepts as good health, happiness, and feeling good. Issues 
related to health and efforts to make members of society feel good are presented as they are 
discussed in Bena orature. The Bena tend to discourage all actions that lower wellbeing, and 
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instead, persuade themselves to do those actions that enhance wellbeing through punishment and 
reinforcement. Of course, not everyone aims at promoting wellbeing; this is the reason why 
physical and psychological punishments are inflicted. Bravery is another category that involves 
courage, perseverance and cleverness. In this category, people, especially children, are 
encouraged to be brave, clever, and to persevere when they are exposed to dangerous situations. 
Since every Bena is supposed to take his/her social and economic responsibilities seriously, the 
category of duty was created. This category accommodates all issues related to fulfilling 
responsibilities. Food security and self-reliance are among the key issues that preserve one’s 
dignity. This can only be accomplished if one does his/her duty accordingly. Finally, uwunu is 
viewed as the key criterion to caring about others and society at large. Respect and good 
relationships with others are some of the issues underlined in this category. The Bena encourage 
every member of society to live at peace with their neighbours to maintain unity, harmony and 
tranquillity. Towards the end of the chapter, the core category wellbeing is chosen, and reasons 
for choosing it are given. Indeed, wellbeing was chosen because it is not only the category that 
can be related to the rest of the categories, but it can also be used to explain other categories. 
Therefore, it is the category that acts as a base in developing a theory.  
 
The theory of modernity as wellbeing is formulated based on the data analysed in Bena orature. 
Having chosen wellbeing as the core category in Chapter 5, the main task in Chapter 6 was to 
establish the relationship between the core category and the rest of the categories. Each one of 
the categories was related to wellbeing. All categories were viewed as aspects of wellbeing. For 
example, despite its varied meanings, usasa must be understood against the backdrop of 
wellbeing because, when it is deemed dangerous in the society, usasa is considered to lower 
wellbeing as long as it reduces the predictability of the Bena society. On the other hand, usasa is 
thought of as useful when measured against economic prosperity, because economic strength 
enables one to achieve a variety of services that enhance wellbeing. Finally, the substantive 
grounded theory of wellbeing is formulated which is further compared to other substantive 
theories of modernity to raise the theory to the formal level in the sense that it can be applied in 
other circumstances. As such, the theory of modernity as wellbeing partly concurs with each 
theory of modernity. For instance, the assumption that the Western world took the lead in 
modernisation was a result of assuming that the West was at the peak in terms of social, political, 
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and economic advancement, and so the model of a life lived promoted more wellbeing than any 
other society in the world. It is only after realising that not all people accept Western values that 
this understanding was rejected outright, though its reverberations are far from over.   
7.3 Conclusion 
The study stems from the premise that Bena people live in the modern world. Since they are part 
of the modern world, they participate consciously and unconsciously in the process of 
modernisation, therefore, they are part and parcel of the process. Accordingly, the Bena interact 
and discuss different issues in the modern world to which they are related. Peculiarly, the study 
investigates modernity in orature. The assumption behind the decision is as follows: Bena orature 
is still functioning and thus, accommodates modernity. Secondly, orature performances are a 
mode of communication in which performers and members of the audience participate in 
negotiating, constructing, reconstructing, and deconstructing reality. And finally,  in orature 
performances, numerous issues are exposed, even those that cannot easily be said in an ordinary 
communication; it is reasonable enough to investigate how modernity is conceptualised among 
the Bena in their orature. I decided to work on orature so as to appreciate the content of what is 
communicated and expose. However, there were no theories that account for modernity in Bena 
orature. Owing to that, I employed grounded theory which enables the researcher to develop a 
theory by starting with available data. Fortunately, the grounded theory approach also contains 
symbolic interactionism as formalised by Herbert Blumer. Thus, symbolic interactionism, 
together with social construction through narratives, considerably facilitated the undertaking of 
this study, because both phenomena aim at understanding society based on the content of the 
interaction. The fact that orature is a mode of communication, it is, therefore, one of the tools 
used to socially construct people; meanwhile, it is a space in which discussions about modernity 
are carried out. This study was conducted in rural areas in order to appreciate how modernity is 
negotiated in spaces once assumed to be traditional and opposed to modern, as hinted at by 
Barber (1987). Since they are connected to the urban society and the world at large via the 
internet and satellite dishes, they cannot be assumed to be completely isolated. Actually, these 
are factors that make discussions on modernity appear incredibly interesting as people from the 
village are aware of what is going on in the world out there, including those who are thought to 
be spearheading the modern program, i.e. the Western world. To achieve these aims, I employed 
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grounded theory. The study aimed at identifying different forms of Bena orature, highlighting the 
main topics that emerge from Bena orature, determining the extent to which Bena orature 
accommodates modernity, and examining modernity among the Bena as discussed in their 
orature. 
 
The study has fulfilled its objectives by exposing how modernity is constituted in Bena orature. 
The study has examined the extent to which modernity is incorporated in Bena orature as part of 
what takes place in the society. Several elements of orature performed among the Bena have also 
been identified. Some of them are riddles and puzzles, children's improvised games, tales, 
proverbs, songs both for children and adults, jokes, and soto. Since studying them all would not 
be possible due to the limited time I had in the field, only two elements were chosen for the 
research, namely tales and songs (adult songs). They were chosen because it was fairly simple to 
collect, and in terms of their content, they are enormously rich, containing both children and 
adult arts. This facilitated the discussion as it is a broadly representative sample. Indeed, some 
issues were either triggered by these forms or contained in the forms themselves. All of them 
have been discussed in Chapter 5. Of course, few other elements of orature were also collected 
because sometimes, I did not limit performers on what to perform, but left them free to decide 
the elements with which they were comfortable performing.    
 
Some topics emerged from the selected forms of orature, all of which are discussed in depth in 
Chapter 5 in the form of categories which in turn each houses several properties. The categories 
that emerged from the tales and songs are the following: usasa, romanticism, wellbeing, bravery, 
duty, and uwunu, all of which are directly associated with mechanisms applied by the Bena in 
dealing with the modern world. Some of the categories are a result of data from both elements, 
while others relied more on one element. For example, while romanticism and bravery surfaced 
more in tales than songs, usasa had its content more visible in songs than tales. Others, such as 
uwunu, wellbeing and duty are ubiquitous. That romanticism and bravery are found more in tales 
than songs should not be surprising. This explains what values are to be instilled in the children 
among the Bena. Indeed, usasa is peculiarly visible in songs, which again is something that can 
reliably be predicted. As I brought to the fore the discussions among the Bena about usasa, one 
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can realise that almost all issues are a core concern of young people and not children; that is why 
the notion of usasa is more visible songs than in tales.  
 
It has been examined how Bena orature accommodates modernity to varying degrees. Modernity, 
in the sense of modern issues as they are understood by the Bena, is widely spread in their 
orature. Bena tales, for instance, bring the past and current issues together, opening ways for the 
near and distant future. Historical changes and how things should be dealt with now are outlined 
in Bena orature. How people used to construct houses, furniture and even how they dressed are 
all explained in tales. As I have pointed out, they do not end in clarifying how things were in the 
past; rather, Bena orature involves current issues which merge with the past, and together pave 
the way for the future. Within their orature, options are made to choose appropriate ways to face 
the modern world. For example, in one of the songs, the Bena are urged to abandon outdated 
fashion and opt for modern architecture. To appreciate these, complementing ideas from tales 
and songs are inevitable, none of them can perfectly explain this whole complex situation. In 
other instances, I have shown that Bena people still believe in the power of the departed to the 
extent that they are obliged to remember them. Despite converting to Christianity or Islam, some 
of them believe such customary practices are necessary.   
 
Finally, the study aimed at examining the extent to which modernity is discussed among the 
Bena. A lot has already been examined in Chapter 5. It has been revealed that there is a range of 
modern issues that are discussed among the Bena, both in verbal art and ordinary 
communication. They are attempting to selectively accept new ideas, meanwhile holding their 
values that seem important. They enjoy modernity through the lens of the Bena worldview. 
Examining various categories that emerge from their orature, namely usasa, romanticism, 
wellbeing, bravery, duty, and uwunu, it is revealed that Bena people approach the modern world 
carefully. They view modernity as good, useful, and utilitarian on the one hand, and dangerous 
and unpromising on the other. There are good things and bad things as well. They make use of 
what is considered good and useful among themselves and encourage one another to refrain from 
what they think is dangerous. This includes approaching unknown people. They take careful 
measures when it comes to establishing relationships with strangers. All of these themes are 
portrayed thematically as well as stylistically. For example, Bena performers employ stylistic 
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devices in their art to foreground issues that seem to them to be significant. Othering through 
language is one of them. In this theme, monsterisation of language, making emphasis, and 
euphemisms have been incorporated stylistically to foreground themes that underscore what 
Bena people feel about dealing with outsiders.  
 
The dominant idea is the notion of wellbeing. Bena people are encouraged to live a good life and 
be good people. Creating good relationships with one’s family, neighbours, and strangers are 
crucially important. When one needs to be aligned with the society, s/he is subject to observing 
what the society owes him/her. In so doing, s/he would live peacefully and in harmony. A good 
relationship is not entirely confined to the physical world, but extends to the metaphysical world 
in which the departed, as part of the community, are still remembered, and their blessings are 
required in dealing with the modern world, whether in their lives they faced what is regarded as 
modern now or not. Once they are angry, misfortunes are likely to befall deviants.  
 
Using grounded theory methods, I have attempted to formulate the theory of modernity as 
wellbeing. As aimed at the beginning, the study has shown that modernity in Bena orature is all 
about wellbeing. In dealing with the modern world, the Bena focus on one thing: wellbeing. 
Despite its confusion, the Bena believe that the modern world has something to deliver to their 
society. Therefore, modernity among the Bena, as discussed in their orature, is nothing other than 
that which promotes wellbeing. As such, modernity among the Bena does not consist of a set of 
theoretical tenets, but rather concentrates on the doings. That is why it is flexible. What is 
deemed today as wellbeing might at any time be abandoned, and its place may be taken by 
something else, as underscored by their famous proverb, Ugendelage uludodi, ulukafu 
luladenyeka – “Walk on the fresh stick, the dry one will break.” To be modern, therefore, is to 
cope with sociocultural and economic situations that are thought to be productive at that 
particular moment.  
 
 
 
 
 
211 
 
8 REFERENCE 
 
Aalders Grool, Marjolijn Cornelia. 2013. Verbal Art of the Fon (Benin). Wortkunst Und 
Dokumentartexte in Afrikanischen Sprachen 32. Köln: Köppe. 
Abrahams, Roger D. 1981. “In and out of Performance.” Narodna Umjetnost: Hrvatski Časopis 
Za Etnologiju I Folkloristiku, no. 1:69–78.  
Aksan, Nilgun, Buket Kısac, Mufit Aydın, and Sumeyra Demirbuken. 2009. “Symbolic 
Interaction Theory.” Procedia-Social and Behavioral Sciences 1 (1):902–904. 
Alembi, Ezekiel. 2002. “The Construction of the Abanyole Perceptions on Death through Oral 
Funeral Poetry.” Helsinki: University of Helsinki. 
Allan, Keith, and Kate Burridge. 2006. Forbidden Words: Taboo and the Censoring of 
Language. Cambridge, UK ; New York: Cambridge University Press. 
Amend, Joshua D. 2002. “Risk and Coffee Production in Mhaji, Tanzania.” Masters Thesis. 
Anderson, Leon. 2006. “Analytic Autoethnography.” Journal of Contemporary Ethnography 35 
(4):373–95.  
Angrosino, Michael. 2007. Doing Ethnographic and Observational Research. The Sage 
Qualitative Research Kit. Thousand Oaks, CA: Sage Publications. 
Anttonen, Pertti J. 2005. Tradition through Modernity: Postmodernism and the Nation-State in 
Folklore Scholarship. Studia Fennica Folkloristica 15. Helsinki: Finnish Literature 
Society. 
Appadurai, Arjun. 1996. Modernity at Large: Cultural Dimensions of Globalization. Public 
Worlds, v. 1. Minneapolis, Minn: University of Minnesota Press. 
Arce, A, and E Fisher. 1999. “The Spectacle of Modernity: Blood, Microscopes and Mirrors in 
Colonial Tanganyika.” In , edited by Alberto Arce and Norman Long, 73–98. London; 
New York. 
212 
 
Arce, Alberto, and Norman Long, eds. 2000a. Anthropology, Development, and Modernities: 
Exploring Discourses, Counter-Tendencies, and Violence. London; New York: 
Routledge. 
———. 2000b. “Reconfiguring Modernity and Development from an Anthropological 
Perspective.” In , edited by Alberto Arce and Norman Long, 1–30. London ; New York: 
Routledge. 
Arewa, E. Ojo. 1970. “Proverb Usage in a ‘Natural’ Context and Oral Literary Criticism.” The 
Journal of American Folklore 83 (330):430–37.  
Aristotle. 1893. Nicomachean Ethics. Translated by F.H. Peters. 5th ed. Oxford: Kegan Paul, 
Trench, Trubner & Co., Ltd. 
Artinian, Barbara M., Tove Giske, and Pamela H. Cone, eds. 2009. Glaserian Grounded Theory 
in Nursing Research: Trusting Emergence. New York: Springer Pub. Co. 
Assman, Jan. 2008. “Communicative and Cultural Memory.” In Cultural Memory Studies: An 
International and Interdisciplinary Handbook, edited by Astrid Erll, Ansgar Nünning, 
and Sara B. Young, 109–18. Media and Cultural Memory ; Medien Und Kulturelle 
Erinnerung 8. Berlin ; New York: Walter de Gruyter. 
Azuonye, Chukwuma. 1983. “Stability and Change in the Performances of Ohafia Igbo Singers 
of Tales.” Research in African Literatures 14 (3):332–80. 
Baker, Cynthia, Judith Wuest, and Phyllis Noerager Stern. 1992. “Method Slurring: The 
Grounded Theory/Phenomenology Example.” Journal of Advanced Nursing 17 
(11):1355–1360. 
Barber, Karin. 1987. “Popular Arts in Africa.” African Studies Review 30 (3):1–78.  
———. 1999. “Quotation in the Constitution of Yorùbá Oral Texts.” Research in African 
Literatures 30 (2):17–41. 
———. 2005. “Text and Performance in Africa.” Oral Tradition 20 (2):264–77. 
213 
 
———. 2006. “Text and Performance in Africa.” Oral Tradition 20 (2):264–77.  
Barbour, Rosaline S, and John Schostak. 2005. “Interviewing and Focus Groups.” Research 
Methods in the Social Sciences 1:41–48. 
Baril, Anne. 2016. “Virtue and Well-Being.” In The Routledge Handbook of Philosophy of Well-
Being, 242–58. New York; London: Routledge. 
Barry, Smart. 1990. “Modernity, Postmodernity and the Present.” In Theories of Modernity and 
Postmodernity, edited by Bryan S. Turner, 14–30. Theory, Culture & Society. London ; 
Newbury Park, Calif: Sage Publications. 
Bascom, William. 1965. “The Forms of Folklore: Prose Narratives.” The Journal of American 
Folklore 78 (307):3–20. 
———. 1973a. “Folklore and the Africanist.” Journal of American Folklore, 253–259. 
———. 1973b. “Folklore, Verbal Art, and Culture.” Journal of American Folklore, 374–381. 
Bascom, William R. 1953. “Folklore and Anthropology.” Journal of American Folklore, 283–
290. 
Bascom, William R. 1954. “Four Functions of Folklore.” The Journal of American Folklore 67 
(266):333–49.  
Bascom, William R. 1955. “Verbal Art.” Journal of American Folklore, 245–252. 
Bateson, Gregory. 2006. A Theory of Play and Fantasy. Cambridge: Cambridge, Mass.: The 
MIT Press. 
Bauman, Richard. 1975. “Verbal Art as Performance.” American Anthropologist, New Series, 77 
(2):290–311.  
———. , ed. 1984. Verbal Art as Performance. Reissued. Prospect Heights, Illinois: Waveland 
Press. 
214 
 
———. 1989. “American Folklore Studies and Social Transformation: A Performance-Centered 
Perspective.” Text and Performance Quarterly 9 (3):175–184. 
———. 1992a. “Bauman, Richard. ‘Contextualization, Tradition, and the Dialogue of Genres: 
Icelandic Legends of the Kraftaskald.’  (1992):” In Rethinking Context: Language as an 
Interactive Phenomenon, edited by Alessandro Duranti and Charles Goodwin, 125–45. 
Studies in the Social and Cultural Foundations of Language, no. 11. Cambridge 
[England] ; New York: Cambridge Univ. Pr. 
———. , ed. 1992b. Folklore, Cultural Performances, and Popular Entertainments: A 
Communications-Centered Handbook. New York: Oxford University Press. 
———. 1992c. “Performance.” In Folklore, Cultural Performances, and Popular 
Entertainments: A Communications-Centered Handbook, edited by Richard Bauman, 41–
49. New York: Oxford University Press. 
———. 2004. A World of Others’ Words: Cross-Cultural Perspectives on Intertextuality. 
Malden, MA: Blackwell Pub. 
———. 2011. “Commentary: Foundations in Performance.” Journal of Sociolinguistics 15 
(5):707–720. 
———. 2012. “Performance.” In A Companion to Folklore, edited by Regina Bendix and Galit 
Hasan-Rokem, 93–118. Blackwell Companions to Anthropology. Malden, MA: 
Blackwell. 
Bauman, Richard, and Charles L Briggs. 1990. “Poetics and Performance as Critical Perspectives 
on Language and Social Life.” Annual Review of Anthropology, 59–88. 
Beck, Rose Marie. 2000. “Aesthetics of Communication: Texts on Textiles (Leso) from the East 
African Coast (Swahili).” Research in African Literatures 31 (4):104–124. 
———. 2001. “Ambiguous Signs: The Role of the Kanga as a Medium of Communication.” 
Swahili Forum VIII:157–69. 
215 
 
Beck, Ulrich. 2001. “Interview with Ulrich Beck.” Journal of Consumer Culture 1 (2):261–277. 
Beckerleg, Susan. 2004. “Modernity Has Been Swahili-Ised: The Case of Malindi.” In Swahili 
Modernities: Culture, Politics and Identity on the East Coast of Africa, edited by Pat 
Caplan and Farouk Topan, 19–35. Trenton NJ/Asmara: Africa World Press. 
Ben-Amos, Dan. 1971. “Toward a Definition of Folklore in Context.” Journal of American 
Folklore, 3–15. 
Berg, Bruce L. 2001. Qualitative Research Methods for the Social Sciences. 4th ed. Boston: 
Allyn and Bacon. 
Berger, Peter L., and Thomas Luckmann. 1990. The Social Construction of Reality: A Treatise in 
the Sociology of Knowledge. New York: Anchor Books. 
Berlin, Isaiah. 2013. The Roots of Romanticism. Edited by Henry Hardy. 2nd ed. A. W. Mellon 
Lectures in the Fine Arts. Princeton: Princeton University Press. 
Bernard, H. Russell. 2006. Research Methods in Anthropology: Qualitative and Quantitative 
Approaches. 4th ed. Lanham, MD: AltaMira Press. 
Bettelheim, Bruno. 2010. The Uses of Enchantment: The Meaning and Importance of Fairy 
Tales. Vintage books ed. New York: Vintage Books. 
Bhatt, Rakesh M. 2008. “In Other Words: Language Mixing, Identity Representations, and Third 
Space1.” Journal of Sociolinguistics 12 (2):177–200. 
Bill, Mary C. 1983. “The Structure and Function of the Song in the Tsonga Folktale.” African 
Studies 42 (1):1–56.  
Birks, Melanie, and Jane Mills. 2015. Grounded Theory: A Practical Guide. Second edition. Los 
Angeles: SAGE. 
Blackmore, Chloe. 2009. “Responsible Wellbeing and Its Implications for Development Policy.” 
WeD Working Paper 09. 
216 
 
Blanchet, Robert, and Margrethe Bruun Vaage. 2012. “Don, Peggy, and Other Fictional Friends? 
Engaging with Characters in Television Series.” Projections 6 (2):18–41. 
Bloch, Maurice. 1976. “Richard Bauman & Joel Sherzer (Eds), Explorations in the Ethnography 
of Speaking. Cambridge University Press, 1974.” Language in Society 5 (02):229–234. 
Blot, Richard K., ed. 2003. Language and Social Identity. Westport, Conn: Praeger. 
Bluff, Rosalind. 2005. “Grounded Theory: The Methodology.” Qualitative Research in Health 
Care, 147–167. 
Blumer, Herbert. 2009. Symbolic Interactionism: Perspective and Method. Nachdr. Berkeley, 
Calif.: Univ. of California Press. 
Braid, Donald. 1993. “The Traveller and the Hare: Meaning, Function, and Form in the 
Recontextualization of Narrative.” In Folklore Forum, 26:1–27. Folklore Forum Society. 
Bronner, Simon J. 1998. Following Tradition: Folklore in the Discourse of American Culture. 
Logan, Utah: Utah State University Press. 
———. 2011. Explaining Traditions: Folk Behavior in Modern Culture. Lexington: University 
Press of Kentucky. 
Brooks, Peter. 1992. Reading for the Plot: Design and Intention in Narrative. Cambridge, Mass: 
Harvard University Press. 
Bruner, Jerome Seymour. 1986. Actual Minds, Possible Worlds. Cambridge, Mass.: Harvard 
Univ. Press. 
Bryant, Antony, and Kathy Charmaz, eds. 2011. “Introduction: Grounded Theory in Historical 
Perspective: An Epistemological Account.” In The SAGE Handbook of Grounded 
Theory, Paperback ed., reprinted. Los Angeles, Calif.: Sage Publ. 
Bryman, Alan. 2012. Social Research Methods. 4th ed. Oxford ; New York: Oxford University 
Press. 
217 
 
Bucholtz, Mary, and Kira Hall. 2004. “Language and Identity.” A Companion to Linguistic 
Anthropology 1:369–394. 
Burke, Kenneth. 1969. A Rhetoric of Motives. Vol. 111. Univ of California Press. 
———. 2009. A Grammar of Motives. Berkeley, Calif.: Univ. of California Press. 
Burr, Vivien. 1995. An Introduction to Social Constructionism. London; New York: Routledge. 
———. 2003. Social Constructionism. 2nd ed. London ; New York: Routledge. 
Campbell, Stephen. 2016. “The Concept of Well-Being.” In The Routledge Handbook of the 
Philosophy of Well-Being, 402–413. New York; London: Routledge. 
Cannadine, David. 2010. “The Context, Performance and Meaning of Ritual: The British 
Monarchy and the ‘Invention of Tradition’, C. 182-1977.” In The Invention of Tradition, 
edited by Eric J. Hobsbawm and Terence O. Ranger, 19th ed., 101–64. Canto. 
Cambridge: Cambridge Univ. Pr. 
Caplan, Pat. 2004. “Introduction.” In Swahili Modernities: Culture, Politics, and Identity on the 
East Coast of Africa, 1–18. Trenton, N.J. ; Asmara, Eritrea: Africa World Press. 
Carr, Gerald L, and Barbra Meek. 2013. “The Poetics of Language Revitalization: Text, 
Performance, and Change.” Journal of Folklore Research 50 (1):191–216. 
Casanova, José. 2011. “Cosmopolitanism, the Clash of Civilizations and Multiple Modernities.” 
Current Sociology 59 (2):252–67.  
Charmaz, Kathy. 2006. Constructing Grounded Theory. London ; Thousand Oaks, Calif: Sage 
Publications. 
———. 2008. “Constructionism and the Grounded Theory Method.” In Handbook of 
Constructionist Research, edited by James A. Holstein and Jaber Gubrium F, 397–412. 
New York: Guilford Press. 
218 
 
———. 2012. “The Power and Potential of Grounded Theory.” Medical Sociology Online 6 
(3):2–15. 
———. 2014. Constructing Grounded Theory. 2nd edition. Introducing Qualitative Methods. 
London ; Thousand Oaks, Calif: Sage. 
Chitimbe, A., and E. Liwenga. 2015. “Agricultural Commercialization and Adaptation to 
Climate Change and Variability in Semi-Arid Central Tanzania.” Journal of Agriculture 
and Ecology Research International 3 (3):119–30.  
climate-data.org. 2016. “Climate: Njombe.” Climate-Data.org (blog). 2016. http://en.climate-
data.org/location/26459/. 
Colquhoun, Simon, and Alfred Michael Dockery. 2012. 
“The Link between Indigenous Culture and Wellbeing:  
Qualitative Evidence for Australian Aboriginal Peoples.” In Centre for Labour Market 
Research, 1–29. Curtin University, Perth. 
Comaroff, Jean, and John L. Comaroff, eds. 1993. Modernity and Its Malcontents: Ritual and 
Power in Postcolonial Africa. Chicago: University of Chicago Press. 
Coplan, David B. 2001. “Orature, Popular History and Cultural Memory in SeSotho.” African 
Oral Literature: Functions in Contemporary Contexts, 257–273. 
Corbin, Juliet M., and Anselm L. Strauss. 2008. Basics of Qualitative Research: Techniques and 
Procedures for Developing Grounded Theory. 3rd ed. Los Angeles, Calif: Sage 
Publications, Inc. 
———. 2015. Basics of Qualitative Research: Techniques and Procedures for Developing 
Grounded Theory. Fourth edition. Los Angeles: SAGE. 
Corbin, Juliet, and Anselm L. Strauss. 1990. “Grounded Theory Research: Procedures, Canons, 
and Evaluative Criteria.” Qualitative Sociology 13 (1). 
219 
 
Courlander, Harold. 1996. A Treasury of African Folklore: The Oral Literature, Traditions, 
Myths, Legends, Epics, Tales, Recollections, Wisdom, Sayings, and Humor of Africa. 1st 
Marlowe & Co. ed. New York : [Berkeley, Calif.]: Marlowe ; Distributed by Publishers 
Group West. 
Cox, Jonathan, Marlies Craig, David Le Sueur, and Brian Sharp. 1999. “Mapping Malaria Risk 
in the Highlands of Africa.” MARA/HIMAL Technical Report, 114. 
Crooks, Dauna L. 2001. “The Importance of Symbolic Interaction in Grounded Theory Research 
on Women’s Health.” Health Care for Women International 22 (1–2):11–27. 
Culwick, AT, and G. M. Culwick. 1935. Ubena of the Rivers. London: Allen & Unwin. 
Cutcliffe, John, R. 2000. “Methodological Issues in Grounded Theory.” Journal of Advanced 
Nursing 31 (6):1476–84. 
Dawson, Catherine. 2007. A Practical Guide to Research Methods a User-Friendly Manual for 
Mastering Research Techniques and Projects. Oxford: How To Books. 
http://search.ebscohost.com/login.aspx?direct=true&scope=site&db=nlebk&db=nlabk&A
N=211035. 
Dégh, Linda. 1995. Narratives in Society: A Performer-Centered Study of Narration. FF 
Communications, 111 = No. 255. Helsinki: Suomalainen Tiedeakatemia. 
Diawara, Mamadou. 1997. “Mande Oral Popular Culture Revisited by the Electronic Media.” 
Readings in African Popular Culture, 40–48. 
Dirlik, Arif. 2003. “Global Modernity? Modernity in an Age of Global Capitalism.” European 
Journal of Social Theory 6 (3):275–292. 
———. 2013. “Thinking Modernity Historically: Is ‘Alternative Modernity’ the Answer?” Asian 
Review of World Histories 1 (1):5–44. 
220 
 
Dockery, A Michael. 2011. “Traditional Culture and the Wellbeing of Indigenous Australians: 
An Analysis of the 2008 NATSISS.” In , 1–24. Perth, Curtin University: Centre for 
Labour Market Research. 
Dockery, Alfred Michael. 2010. “Culture and Wellbeing: The Case of Indigenous Australians.” 
Social Indicators Research 99 (2):315–32.  
Dodge, Rachel, Annette Daly, Jan Huyton, and Lalage Sanders. 2012. “The Challenge of 
Defining Wellbeing.” International Journal of Wellbeing 2 (3):222–35.  
Dorson, Richard M. 1963. “Current Folklore Theories.” Current Anthropology 4 (1):93–112. 
Duranti, Alessandro. 1986. “The Audience as Co-Author: An Introduction.” Text 6 (3):239–47. 
Durkheim, Emile. 2012. Moral Education. Courier Corporation. 
Edwards, Carol L. 1984. “Stop Me If You’ve Heard This One”: Narrative Disclaimers as 
Breakthrough into Performance. Fabula.” 1;25 (3/4):214–28. 
Eisenstadt, Shmuel N. 2000. “Multiple Modernities, in «Daedalus», 129.” Daedalus 129 (1):1–
29. 
Eisenstadt, Shmuel N, and Wolfgang Schluchter. 1998. “Introduction: Paths to Early 
Modernities: A Comparative View.” Daedalus 127 (3):1–18. 
Eriksson, Thommy. 2010. “Being Native–distance, Closeness and Doing Auto/Self-
Ethnography.” Gothenburg: University of Gothenburg. http://hdl.handle.net/2077/24689. 
Evans, Gary Llewellyn. 2013. “A Novice Researcher’s First Walk through the Maze of 
Grounded Theory.” Grounded Theory Review 12 (1). 
Fair, Laura. 1998. “Dressing up: Clothing, Class and Gender in Post-Abolition Zanzibar.” The 
Journal of African History 93 (1):63–94. 
Federici, Silvia. 2010. “Women, Witch-Hunting and Enclosures in Africa Today  
Http://Www.stiftung-Sozialgeschichte.de [MP].” Sozialgeschichte Online 3:10–27. 
221 
 
Ferguson, James. 2006. Global Shadows: Africa in the Neoliberal World Order. Durham [N.C.]: 
Duke University Press. 
Fernández, Eliecer Crespo. 2005. “Euphemistic Strategies in Politeness and Face Concerns.” 
Pragmalingüística, no. 13:77–86. 
Fine, Elizabeth C. 1994. The Folklore Text: From Performance to Print. Bloomington: Indiana 
University Press. 
———. 1996. “Performance Approach.” Edited by Jan Harold Brunvand. American Folklore an 
Encyclopedia. New York: Garland Pub. 
Fine, Gary Alan. 1993. “The Sad Demise, Mysterious Disappearance, and Glorious Triumph of 
Symbolic Interactionism.” Annual Review of Sociology 19:61–87. 
Finnegan, Ruth. 1970. Oral Literature in Africa. Oxford: Clarendon Press. 
———. 2004. “Oral Literature: Issues of Definition and Terminology.” Edited by Philip M Peek 
and Kwesi Yankah. African Folklore an Encyclopedia. New York; London: Routledge. 
———. 2012. Oral Literature in Africa. Cambridge: Open Book Publishers.  
Finnegan, Ruth H. 1992a. Oral Poetry: Its Nature, Significance, and Social Context. 1st Midland 
Book ed. Bloomington: Indiana University Press. 
Finnegan, Ruth H. 1992b. Oral Traditions and the Verbal Arts a Guide to Research Practices. 
London; New York: Routledge. 
http://public.eblib.com/choice/publicfullrecord.aspx?p=179164. 
Finnegan, Ruth H. 2001. Oral Traditions and the Verbal Arts: A Guide to Research Practices. 
Reprinted. ASA Research Methods in Social Anthropology. London: Routledge. 
Fischman, Fernando. 2012. “Folklore and Folklore Studies in Latin America.” In A Companion 
to Folklore, edited by Regina F Bendix and Galit Hasan-Rokem, 265–85. Chichester, 
UK: John Wiley & Sons, Ltd. 
222 
 
Fivush, Robyn. 1991. “The Social Construction of Personal Narratives.” Merrill-Palmer 
Quarterly 37 (1):59–81. 
———. 1994. “Constructing Narrative, Emotion, and Self in Parent-Child Conversations about 
the Past.” The Remembering Self: Construction and Accuracy in the Self-Narrative, 136–
157. 
Flick, Uwe, Ernst von Kardorff, and Ines Steinke, eds. 2004. A Companion to Qualitative 
Research. London ; Thousand Oaks, Calif: Sage Publications. 
Fukuyama, Francis. 2006. The End of History and the Last Man. Simon and Schuster. 
Gadamer, Hans-Georg, Joel Weinsheimer, and Donald G. Marshall. 2004. Truth and Method. 
2nd,  ed ed. Continuum Impacts. London ; New York: Continuum. 
Gaonkar, Dilip Parameshwar. 1999. “On Alternative Modernities.” Public Culture 11 (1):1–18. 
Garry, Jane, and Hasan M. El-Shamy, eds. 2005. Archetypes and Motifs in Folklore and 
Literature: A Handbook. Armonk, N.Y: M.E. Sharpe. 
Geest, Sjaak van der. 1984. “Death, Chaos, and Highlife Songs: A Reply.” Research in African 
Literatures 15 (4):583–88.  
Gergen, Kenneth J. 2009. An Invitation to Social Construction. 2nd ed. Los Angeles: SAGE. 
Geschiere, Peter. 1997. The Modernity of Witchcraft: Politics and the Occult in Postcolonial 
Africa = Sorcellerie et Politique En Afrique: La Viande Des Autres. Charlottesville [Va.]: 
University Press of Virginia. 
———. 2011. “Witchcraft and Modernity: Perspectives from Africa and beyond.” In Sorcery in 
the Black Atlantic, edited by Luis Nicolau Parés and Roger Sansi, 233–58. Chicago: 
University of Chicago Press. 
223 
 
Geschiere, Peter, Meyer Birgit, and Peter Pels, eds. 2008. “Introduction.” In Readings in 
Modernity in Africa, 1–7. London: International African Institute in association with 
Indiana University Press, James Currey, Unisa Press. 
Giblin, James Leonard. 2005. A History of the Excluded: Making Family a Refuge from State in 
Twentieth-Century Tanzania. Eastern African Studies. Oxford : Dar es Salaam, 
Tanzania : Athens, Ohio: James Currey ; Mkuki na Nyota ; Ohio University Press. 
Gillespie, Marie. 1995. Television, Ethnicity, and Cultural Change. London; New York: 
Routledge. http://public.eblib.com/choice/publicfullrecord.aspx?p=178278. 
Glaser, Barney G. 1965. “The Constant Comparative Method of Qualitative Analysis.” Social 
Problems 12 (4):436–45.  
Glaser, Barney G., and Judith Holton. 2004. “Remodeling Grounded Theory.” Forum 
Qualitative Sozialforschung/Forum: Qualitative Social Research 5 (2). 
http://www.qualitative-research.net/index.php/fqs/article/view/607/1315. 
Glaser, Barney G., and Anselm L. Strauss. 2009. The Discovery of Grounded Theory: Strategies 
for Qualitative Research. 4. paperback printing. New Brunswick: Aldine. 
Glazer, Mark. 1998. “Functionalism.” American Folklore: An Encyclopedia. New York: 
Routledge. 
Goffman, Erving. 1959. The Presentation of Self in Everyday Life. Edinburgh: University of 
Edinburgh Social Sciences Research Centre. 
Gómez Rendón, Jorge. 2010. “Code Switching in Sia Pedee Story-Telling.” STUF-Language 
Typology and Universals Sprachtypologie Und Universalienforschung 63 (1):52–64. 
Goodman, Nelson. 1978. Ways of Worldmaking. Indianapolis: Hackett Pub. Co. 
Gossen, Gary H. 1984. “Chamula Genres of Verbal Behavior.” In Verbal Art as Performance, 
181–115. Illinois: Waveland Press. 
224 
 
Green, Maia. 1997. “Witchcraft Suppression Practices and Movements: Public Politics and the 
Logic of Purification.” Comparative Studies in Society and History 39 (02):319–45.  
Green, Maia, and Simeon Mesaki. 2005. “The Birth of the ‘salon’: Poverty,‘modernization,’ and 
Dealing with Witchcraft in Southern Tanzania.” American Ethnologist 32 (3):371–388. 
Gregory, Erik M., and Pamela B. Rutledge. 2016. Exploring Positive Psychology: The Science of 
Happiness and Well-Being. Santa Barbara, California: Greenwood, an imprint of ABC-
CLIO, LLC. 
Gumperz, John J, and Jenny Cook-Gumperz. 1982. Introduction: Language and the 
Communication of Social Identity. 
Gunner, Elizabeth. 1986. “A Dying Tradition? African Oral Literature in a Contemporary 
Context 1.” Social Dynamics 12 (2):31–38. 
Gusfield, Joseph R. 1967. “Tradition and Modernity: Misplaced Polarities in the Study of Social 
Change.” American Journal of Sociology 72 (4):351–62. 
Guy, Thomson. 2007. “Mid-Nineteenth-Century Modernities in the Hispanic World.” In When 
Was Latin America Modern?, edited by Nicola Miller and Stephen M. Hart, 1st ed., 69–
90. Studies of the Americas. New York: Palgrave Macmillan. 
Habermas, Jürgen. 2012. “Modernity: An Unfinished Project [1980].” In Contemporary 
Sociological Thought Themes and Theories, edited by Sean P Hier, 163–74. Toronto: 
Canadian Scholars’ Press. 
Hallberg, Lillemor R-M. 2006. “The ‘core Category’ of Grounded Theory: Making Constant 
Comparisons.” International Journal of Qualitative Studies on Health and Well-Being 1 
(3):141–48.  
Halliday, Michael Alexander Kirkwood, and Ruqaiya Hasan. 1991. Language, Context and Text: 
Aspects of Language in a Social-Semiotic Perspective. 3. impr. Social Semiotic. Oxford: 
Oxford Univ. Press. 
225 
 
———. 2009. Cohesion in English. Nachdr. English Language Series 9. London: Longman. 
Handler, Richard, and Jocelyn S Linnekin. 1984. “Tradition, Genuine or Spurious.” The Journal 
of American Folklore 97 (385):273–90. 
Harding, Frances. 2002. “Introduction.” In Performance Arts in Africa: A Reader, 1–26. 
London ; New York: Routledge. 
Haring, Lee. 2004. “Dilemma Tales.” African Folklore an Encyclopedia. London ; New York: 
Routledge. 
———. 2010. “Translating Africa in Global Contexts.” Congress Library, Washington, DC. 
www.youtube.com/watch?v=Omqqov-AX5o. 
Hassan, Salah M. 2010. “African Modernism: Beyond Alternative Modernities Discourse.” 
South Atlantic Quarterly 109 (3):451–473. 
Heath, H. 2006. “Exploring the Influences and Use of the Literature during a Grounded Theory 
Study.” Journal of Research in Nursing 11 (6):519–28.  
Hobsbawm, Eric J. 2010. “Introduction: Inventing Traditions.” In The Invention of Tradition, 
edited by Eric J. Hobsbawm and Terence O. Ranger, 19th ed., 1–14. Canto. Cambridge: 
Cambridge University Press. 
Holton, Judith A. 2010. “The Coding Process and Its Challenges” 9 (1):21–40. 
Hume, David. n.d. A Treatise of Human Nature: Being an Attempt to Introduce the Experimental 
Method of Reasoning into Moral Subjects. Vol. 1. Of the understanding. 
Hymes, Dell. 1962. “The Ethnography of Speaking.” In Anthropology and Human Behavior, 
edited by T Gladwin and W.C. Sturtevant, 13–53. Washington, D.C: Anthropol. Soc. 
Wash. 
226 
 
———. 1975a. “Breakthrough into Performance.” In Folklore: Performance and 
Communication, edited by Dan Ben-Amos and Kenneth S. Goldstein. Approaches to 
Semiotics. Berlin, Boston: De Gruyter.  
———. 1975b. “Folklore’s Nature and the Sun’s Myth.” The Journal of American Folklore 88 
(350):345–69.  
Hymes, D.H. 1973. Breakthrough into Performance. Working Papers and Prepublications. 
Università di Urbino. https://books.google.de/books?id=gSErAQAAIAAJ. 
Iliffe, John. 1979. A Modern History of Tanganyika. African Studies Series 25. Cambridge ; New 
York: Cambridge University Press. 
Inglehart, Ronald, and Wayne E. Baker. 2000. “Modernization, Cultural Change, and the 
Persistence of Traditional Values.” American Sociological Review 65 (1):19–51. 
Inglehart, Ronald, and Christian Welzel. 2005. Modernization, Cultural Change, and Democracy 
the Human Development Sequence. Leiden: Cambridge University Press. 
http://www.SLQ.eblib.com.au/patron/FullRecord.aspx?p=320947. 
Ishengoma, Johnson M. 2005. “African Oral Traditions: Riddles among the Haya of 
Northwestern Tanzania.” International Review of Education 51 (2–3):139–153. 
Izugbara, C Otutubikey. 2004. “Patriarchal Ideology and Discourses of Sexuality in Nigeria.” In 
Understanding Human Sexuality Seminar Series, 2:1–35. Citeseer. 
Jackson, Shannon. 2004. Professing Performance: Theatre in the Academy from Philololgy to 
Performativity. Theatre and Performance Theory. New York: Cambridge University 
Press. 
Jahanbegloo, Ramin. 2004a. “Introduction.” In Iran Between Tradition and Modernity, edited by 
Ramin Jahanbegloo. Global Encounters. Lanham, Md: Lexington Books. 
———. 2004b. “Introduction.” In Iran Between Tradition and Modernity, ix–xxiii. Global 
Encounters. Lanham, Md: Lexington Books. 
227 
 
Jameson, Fredric. 2002. A Singular Modernity: Essay on the Ontology of the Present. London ; 
New York: Verso. 
Jeon, Yun‐ Hee. 2004. “The Application of Grounded Theory and Symbolic Interactionism.” 
Scandinavian Journal of Caring Sciences 18 (3):249–56. 
Jochnowitz, George. no date. “The Relationship of Yiddish to Other Jewish Languages.” 
Jochnowitz (blog). no date. http://www.jochnowitz.net/Essays/yiddaily.html. 
Johnson, John William. 1980. “Yes, Virginia, There Is an Epic in Africa.” Research in African 
Literatures, 308–326. 
Johnson, Rebecca. 2001. “Confronting the Bogeyman: Latimer, and Other Fearful Tales of 
Murderous Fathers and Monstrous Children.” Saskatchewan Law Review 64:591–99. 
Jones, Michael, and Irit Alony. 2011. “Guiding the Use of Grounded Theory in Doctoral Studies: 
An Example from the Australian Film Industry.” International Journal of Doctoral 
Studies 6:95–114. 
Juntunen, Anitta. 2001. “Professional and Lay Care in the Tanzanian Village of Ilembula.” Oulu: 
Oulun yliopisto. 
———. 2005. “Baridi: A Culture-Bound Syndrome among the Bena Peoples in Tanzania.” 
Journal of Transcultural Nursing 16 (1):15–22. 
Juntunen, Anitta, Merja Nikkonen, and Sirpa Janhonen. 2002. “Respect as the Main Lay Care 
Activity among the Bena in Ilembula Village in Tanzania.” International Journal of 
Nursing Practice 8 (4):210–220. 
Kaduma, Ananidze. 2015. Bena Tale Performance and Interview. Personal Communication. 
Kamwangamalu, Nkonko M. 1999. “Ubuntu in South Africa: A Sociolinguistic Perspective to a 
Pan-African Concept.” Critical Arts 13 (2):24–41.  
228 
 
Kane, Ousmane. 2003. Muslim Modernity in Postcolonial Nigeria: A Study of the Society for the 
Removal of Innovation and Reinstatement of Traditon. Islam in Africa, v. 1. Boston, MA: 
Brill. 
Kant, Immanuel. 2009. Critique of Pure Reason. Edited and translated by Paul Guyer and Allen 
W. Wood. The Cambridge Edition of the Works of Immanuel Kant. Cambridge: 
Cambridge University Press. 
Karam, Azza M. 2000. “Islamisms and the Decivilising Processes of Globalisation.” In 
Anthropology, Development and Modernities, edited by Alberto Arce and Norman Long. 
London ; New York: Routledge. 
Keane, Webb. 1995. “The Spoken House: Text, Act, and Object in Eastern Indonesia.” American 
Ethnologist 22 (1):102–24. 
Keefe, Susan E. 2008. “Theorizing Modernity in Appalachia.” Journal of Appalachian Studies, 
160–173. 
Kehily, Mary Jane. 1995. “Self-Narration, Autobiography and Identity Construction.” Gender 
and Education 7 (1):23–32.  
Kelle, Udo. 2011. “The Development of Categories: Different Approaches in Grounded Theory.” 
In The SAGE Handbook of Grounded Theory, Paperback Edition. Los Angeles, Calif: 
Sage Publ. 
Kerr, David. 1988. “Theatre and Social Issues in Malawi: Performers, Audiences, Aesthetics.” 
New Theatre Quarterly 4 (14):173.  
Kiango, John G. 2005. “Tanzania’s Historical Contribution to the Recognition and Promotion of 
Swahili.” Africa & Asia 5 (1):157–166. 
Kilemile, Joram. 2014. Lugha ya Kibena. Personal Communication. 
Kimeta, Helena. 2015. Bena Tale Performance and Interview. Personal Communication. 
229 
 
Kimilike, Lechion Peter. 2008. Poverty in the Book of Proverbs: An African Transformational 
Hermeneutic of Proverbs on Poverty. Bible and Theology in Africa 7. New York: P. 
Lang. 
Kipacha, Ahmad. 2014. “Misemo Katika Lugha Za Magari: Divai Mpya?” Swahili Forum 
21:104–21. 
Kipury, Naomi. 1983. Oral Literature of the Maasai. Heinemann Educational Books. 
Kiswaga, James. 2014. A Discussion with a Itowo Dj. Personal Communication. 
Kivowele, J. B. M. 1983. “Baptism Among the Bena People of Southern Tanzania.” 
International Review of Mission 72:217–21. 
Knight, Alan. 2007. “When Was Latin America Modern? A Historian’s Response.” In Studies of 
the Americas, edited by Nicola Miller and Stephen M. Hart, 91–117. New York: Palgrave 
Macmillan. 
Koponen, Juhani. 1994. Development for Exploitation: German Colonial Policies in Mainland 
Tanzania, 1884-1914. Finnish Historical Society Studia Historica 49. Helsinki : 
Hamburg: Distributor, Tiedekirja ; Distributor, Lit Vedrlag (Münster). 
———. 1996. “Population: A Dependent Variable.” In Custodians of the Land: Ecology & 
Culture in the History of Tanzania, edited by Gregory Maddox, James Giblin, and Isaria 
N. Kimambo, 19–42. Eastern African Studies. London : Athens: James Curry ; Ohio 
University Press. 
Kristof, Nicholas D. 1995. “Japan’s Favorite Import From America: English.” The New York 
Times, February 21, 1995, U.S. Edition edition, sec. World. 
http://www.nytimes.com/1995/02/21/world/japan-s-favorite-import-from-america-
english.html?sec=&spon=&pagewanted=all. 
Kutalek, Ruth. 2011. “Ritual Use of Beer in South-West Tanzania.” In Liquid Bread: Beer and 
Brewing in Cross-Cultural Perspective, edited by Wulf Schiefenhövel and Helen M. 
230 
 
Macbeth, 7:159–69. The Anthropology of Food and Nutrition. New York: Berghahn 
Books. 
Latour, Bruno. 1993. We Have Never Been Modern. Cambridge, Mass: Harvard University 
Press. 
Lefkowitz, Daniel. 2004. Words and Stones: The Politics of Language and Identity in Israel. 
Oxford Studies in Anthropological Linguistics 26. New York, N.Y: Oxford University 
Press. 
Lewin, Cathy. 2005. “Elementary Quantitative Methods.” Research Methods in the Social 
Sciences, 215–225. 
Lieber, Michael D. 1976. “Riddles, Cultural Categories, and World View.” The Journal of 
American Folklore 89 (352):255–65.  
Liepe, Brian. 2016. “Examining the Growth of Witchcraft Accusations in Sub-Saharan Africa.” 
Grand Valley Journal of History 4 (1). 
Lindhardt, Martin. 2014. “Miracle Makers and Money Takers. Healers, Prosperity Preachers and 
Fraud in Contemporary Tanzania.” In Minority Religions and Fraud: In Good Faith, 
edited by Amanda Van Eck Duymaer Van Twist, 153–70. Ashgate Inform Series on 
Minority Religions and Spiritual Movements. Farnham, Surrey ; Burlington, VT: 
Ashgate. 
Linnekin, Jocelyn S. 1983. “Defining Tradition: Variations on the Hawaiian Identity.” American 
Ethnologist 10 (2):241–52. 
Lord, Albert Bates. 1971. The Singer of Tales. College Edition. New York: Atheneum. 
Lotfalian, Mazyar. 2004. “Keywords in Islamic Critiques of Technoscience: Iranian 
Postrevolutionary Interpretations.” In Iran Between Tradition and Modernity, edited by 
Ramin Jahanbegloo, 15–24. Global Encounters. Lanham, Md: Lexington Books. 
 
231 
 
Lorentzon, Leif. 2007. ‘Is African Oral Literature Literature?’ Research in African Literatures 38 
(3):1–12. 
Lüders, Christian. 2004. “Field Observation and Ethnography.” In A Companion to Qualitative 
Research, edited by Uwe Flick, Ernst von Kardorff, and Ines Steinke, 222–29. London ; 
Thousand Oaks, Calif: Sage Publications. 
Lulandala, Eliud. 2015. Interview with Eliud Lulandala. Personal Communication. 
Lyabonga, Ismail. 2015. Bena Tale Performance and Interview. Personal Communication. 
Madumulla, JS. 1998. “Proverbs: A Pack of Lies?” UTAFITI, Special Issue 4:257–74. 
Maegga, BTA, J Cox, and KD Malley. 2006. “Malaria in the Southern Highlands of Tanzania: A 
Review of Hospital Records.” Tanzania Journal of Health Research 7 (3):125–132. 
Malik, Nasor. 1996. “Extension of Kiswahili during the German Colonial Administration in 
Continental Tanzania (Former Tanganyika), 1885-1917.” Swahili Forum (Afrikanistische 
Arbeitspapiere) III (47). 
Malinowski, Bronislaw. 1926. Myth in Primitive Psychology. London: Norton. 
Maranda, Elli Köngäs. 1971. “Theory and Practice of Riddle Analysis.” The Journal of 
American Folklore 84 (331):51–61.  
Marvasti, Amir B. 2004. Qualitative Research in Sociology: An Introduction. Introducing 
Qualitative Methods. London ; Thousand Oaks, Calif: SAGE Publications. 
Massamba, David Phineas Bhukanda. 2002. Historia Ya Kiswahili: 50 BK Hadi 1500 BK. 
Nairobi, Kenya: Jomo Kenyatta Foundation. 
Mattila, Susanna, K Mellberg, Kristofer Mollberg, and others. 2002. Studies at Illembula 
Lutheran Hospital, Tanzania: Knowledge and Attitudes about HIV/AIDS among 
Pregnant Women, HIV Related Diseases among Children. Department of Infectious 
Diseases, The Sahlgrenska Academy at Gothenburg University, Goteborg, Sweden. 
232 
 
Mauch, James E., and Namgi Park. 2003. Guide to the Successful Thesis and Dissertation: A 
Handbook for Students and Faculty. 5th ed. Books in Library and Information Science 
58. New York: M. Dekker. 
Mbiti, John S. 1990. African Religions & Philosophy. 2nd rev. and enl. ed. Oxford ; Portsmouth, 
N.H: Heinemann. 
Mbivile, Atulundise. 2015. Bena Tale Performance and Interview. Personal Communication. 
McGhee, G, G. R Marland, and J Atkinson. 2007. “Grounded Theory Research: Literature 
Reviewing and Reflexivity.” Journal of Advanced Nursing 60 (3):334–42. 
McGregor, J Allister. 2007. “Wellbeing and International Development: Promises and Pitfalls.” 
In Opening Plenary Paper Conference on Wellbeing and International Development. 
University of Bath. 
McLean, Kate C., Monisha Pasupathi, and Jennifer L. Pals. 2007. “Selves Creating Stories 
Creating Selves: A Process Model of Self-Development.” Personality and Social 
Psychology Review 11 (3):262–78.  
Mead, George Herbert. 2000. Mind, Self, and Society: From the Standpoint of a Social 
Behaviorist. Edited by Charles W. Morris. Works of George Herbert Mead, George 
Herbert Mead ; Vol. 1. Chicago: Univ. of Chicago Press. 
Mendola, Mariapia. 2007. “Agricultural Technology Adoption and Poverty Reduction: A 
Propensity-Score Matching Analysis for Rural Bangladesh.” Food Policy 32 (3):372–93.  
Mesaki, Simeon. 1995. “The Evolution and Essence of Witchcraft in Pre-Colonial African 
Societies.” Transafrican Journal of History 24:162–77. 
Meyer, Birgit. 2006. Religious Sensations: Why Media, Aesthetics and Power Matter in the 
Study of Contemporary Religion ; Rede in Verkorte Vorm Uitgesproken Bij de 
Aanvaarding van Het Ambt van Hoogleraar Culturele Antropologie, in Het Bijzonder de 
Studie van Identiteit En Religie Bij de Faculteit Der Sociale Wetenschappen van de Vrije 
233 
 
Universiteit Amsterdam Op 6 Oktober 2006. Oratie. Amsterdam: Faculteit der Sociale 
Wetenschapen. 
Mgaya, Athanas. 2014. A Discussion on Marriage and Orature. Personal Communication. 
Mhehwa, Joseph. 2014. Bena Revival Committee. Personal Communication. 
Miller, Peggy J. 1994. “Narrative Practices: Their Role in Socialization and Self-Construction.” 
The Remembering Self: Construction and Accuracy in the Self-Narrative 6:158–179. 
Miller, Peggy J, Randolph Potts, Heidi Fung, Lisa Hoogstra, and Judy Mintz. 1990a. “Narrative 
Practices and the Social Construction of Self in Childhood.” American Ethnologist 17 
(2):292–311. 
Miller, Peggy J., Randolph Potts, Heidi Fung, Lisa Hoogstra, and Judy Mintz. 1990b. “Narrative 
Practices and the Social Construction of Self in Childhood.” American Ethnologist 17 
(2):292–311. 
Ministry of Education and Culture. 1997. “Cultural Policy (Policy Statements) of the United 
Republic of Tanzania.” 
Mitchell, Timothy. 2000. “The Stage of Modernity.” Questions of Modernity, 1–34. 
Mkongwa, Jane. 2015. Bena Tale Performance and Interview. Personal Communication. 
Mligo, Elia Shabani. 2013. Elements of African Traditional Religion: A Textbook for Students of 
Comparative Religion. Eugene, Oregon: Wipf & Stock Publishers. 
Mnenuka, Angelus. 2012a. “Methali na Misemo katika Mitandao ya Kijamii ya Kielektroniki: 
Dhana na Matumizi.” Kiswahili: Jarida La Taasisi Ya Taaluma Za Kiswahili 75:75–103. 
———. 2012b. “Tofauti ya Dhana ya Mwanamke katika Jamii: Mifano kutoka katika Taarab 
(Mipasho) na Nyimbo za Kibena.” Swahili Forum 19:23–44. 
234 
 
Mokitimi, M, and L Phafoli. 2001. “Orality in Worker Movements: A Case of Lifela.” African 
Oral Literature. Functions in Contemporary Contexts, Cape Town: New Africa Books, 
221–33. 
Monro, Bridget. 2015. “Scary Tales for All Ages: Restoring Fairy Tale Horror through 
Illustration.” Master of Design, Wellington: Massey University. 
Monson, Jamie. 2000. “Memory, Migration and the Authority of History in Southern Tanzania, 
1860-1960.” The Journal of African History 41 (3):347–72. 
Moore, Henrietta L, and Todd Sanders. 2001. “Introduction.” In Magical Interpretations, 
Material Realities Modernity, Witchcraft, and the Occult in Postcolonial Africa. London; 
New York: Routledge. http://public.eblib.com/choice/publicfullrecord.aspx?p=180629. 
Morrison, Michelle Elizabeth. 2011. “A Reference Grammar of Bena.” Ph.D. Dissertation, 
Houston, TX: Rice University. 
Morse, Janice M. 2001. “Situating Grounded Theory within Qualitative Inquiry.” In Using 
Grounded Theory in Nursing, 1–15. New York: Springer Pub. Co. 
Morse, Janice M., and Peggy Anne Field. 1998. Nursing Research: Application of Qualitative 
Approaches. 2. ed., Repr. Cheltenham: Stanley Thornes. 
Mouton, J. 1996. Understanding Social Research. 1st ed., 3rd. impression. Pretoria: Van Schaik 
Publishers. 
Mouton, J., and H. C. Marais. 1988. Basic Concepts in the Methodology of the Social Sciences. 
HSRC Studies in Research Methodology 4. Pretoria: Human Sciences Research Council. 
Moyd, Michelle R. 1996. “Language and Power: Africans, Europeans, and Language Policy in 
German Colonial Tanganyika.” University of Florida. 
Mpolwa, Martha. 2015. Bena Tale Performance and Interview. Personal Communication. 
235 
 
Mulokozi, M.M. 1996. Utangulizi Wa Fasihi Ya Kiswahili. Dar es Salaam: Chuo Kikuu Huria 
cha Tanzania. 
Mulokozi, Mugyabuso M. 2002. “The African Epic Controversy.” Fabula 43 (1/2):4–17. 
Mulokozi, Mugyabuso M. 2002. The African Epic Controversy: Historical, Philosophical and 
Aesthetic Perspectives on Epic Poetry and Performance. Dar es Salaam: Mkuki na Nyota 
Publ. 
Mumford, W. Bryant. 1934. “The Hehe-Bena-Sangu Peoples of East Africa.” American 
Anthropologist 36 (2):203–222. 
Mung’ong’o, Claude Gasper. 1998. “Coming Full Circle: Agriculture, Non-Farm Activities and 
the Resurgence of out-Migration in Njombe District, Tanzania.” 
Mutembei, Aldin Kaizilege. 2009. Ukimwi Katika Fasihi Ya Kiswahili, 1982-2006. Dar es 
Saalam: Chuo Kikuu cha Dar es Salaam. 
Nafukho, F. M. 2006. “Ubuntu Worldview: A Traditional African View of Adult Learning in the 
Workplace.” Advances in Developing Human Resources 8 (3):408–15.  
Neuman, William Lawrence. 2007. Basics of Social Research: Qualitative and Quantitative 
Approaches. 2nd ed. Boston: Pearson/Allyn and Bacon. 
Ng’ande, Joseph, G. 2014. A Discussion with Bena Dancers. Personal Communication. 
Nukunya, Godwin Kwaku. 1988. “Traditional Cultures and Modern International Boundaries: A 
Study of the Ewe and Their Eastern Neighbours.” In African Unity: The Cultural 
Foundations, edited by E.S. Ali, 67–74. Lagos: Centre for Black and African Arts and 
Civilization. 
Nussbaum, Barbara. 2003. “Ubuntu: Reflections of a South African on Our Common 
Humanity.” Reflections 4 (4):21–26. 
236 
 
Nyagava, Seith, I. 1988. “1988 A History of the Bena to 1980.” Unpublished PhD Dissertation, 
Dar es Salaam: University of Dar es Salaam. 
Okpewho, Isidore. 1992. African Oral Literature: Backgrounds, Character, and Continuity. 
Bloomington: Indiana University Press. 
Oktay, Julianne S. 2012. Grounded Theory. Pocket Guides to Social Work Research Methods. 
Oxford New York: Oxford University Press. 
Omari, Shani. 2009. “Tanzanian Hip Hop Poetry as Popular Literature.” Unpublished Ph.D. 
Thesis, Dar es Saalam: University of Dar es Salaam. 
Ong, Walter J. 2002. Orality and Literacy the Technologizing of the Word. London; New York: 
Routledge. http://site.ebrary.com/id/10428071. 
Oring, Elliott. 1976. “Three Functions of Folklore: Traditional Functionalism as Explanation in 
Folkloristics.” The Journal of American Folklore 89 (351):67–80.  
———. 2006. “Functionalism.” Edited by Jan Harold Brunvand. American Folklore: An 
Encyclopedia. New York: Routledge. 
Otsuji, Emi, and Alastair Pennycook. 2010. “Metrolingualism: Fixity, Fluidity and Language in 
Flux.” International Journal of Multilingualism 7 (3):240–254. 
———. 2011. “Social Inclusion and Metrolingual Practices.” International Journal of Bilingual 
Education and Bilingualism 14 (4):413–26.  
Paredes, Américo, and Richard Bauman. 1972. Toward New Perspectives in Folklore. Vol. 23. 
Trickster. 
Pattanaik, Prasanta K. 1998. Cultural Indicators of Well-Being: Some Conceptual Issues. Paris: 
UNESCO Publishing. 
Patton, Michael Quinn, and Michael Quinn Patton. 2002. Qualitative Research and Evaluation 
Methods. 3 ed. Thousand Oaks, Calif: Sage Publications. 
237 
 
Pennycook, Alastair, and Emi Otsuji. 2014. “Market Lingos and Metrolingua Francas.” 
International Multilingual Research Journal 8 (4):255–70.  
———. 2015. Metrolingualism: Language in the City. London ; New York: Routledge, Taylor 
& Francis Group. 
Pereira, Luena nunes. 2011. “Families, Churches, the State, and the Child Witch in Angola.” In 
Sorcery in the Black Atlantic, 189–208. Chicago: Univ. of Chicago Press. 
Peterhans, Julian C., and Thomas Patrick Gnoske. 2001. “The Science of ‘Man-Eating’ Among 
Lions Panthera Leo With a Reconstruction of the Natural History of the ‘Man-Eaters of 
Tsavo.’” Journal of East African Natural History 90 (1):1.  
Phelan, James. 2005. Living to Tell about It: A Rhetoric and Ethics of Character Narration. 
Ithaca: Cornell University Press. 
Pizzo, David. 2007. “‘To Devour the Land of Mkwawa’: Colonial Violence and the German-
Hehe War in East Africa C. 1884-1914.” PhD Thesis, Chapel Hill, North Carolina: 
University of North Carolina. https://cdr.lib.unc.edu/indexablecontent/uuid:045c9840-
b79b-450e-935c-1aec6b0c62e0. 
Polomé, Edgar C, and Charles Peter Hill. 1980. Language in Tanzania. Oxford: Oxford 
University Press, USA. 
Pongweni, Alec J.C. 2004. “Southern African Folklore: Overview A Historical Background.” 
Edited by Philip M Peek and Kwesi Yankah. African Folklore an Encyclopedia. New 
York; London: Routledge. 
Propp, V. I︠A︡. 1984. Theory and History of Folklore. Edited by Anatoly Liberman. Theory and 
History of Literature, v. 5. Minneapolis: University of Minnesota Press. 
Ranger, Terence O. 2010. “The Invention of Tradition in Colonial Africa.” In The Invention of 
Tradition, 19th ed., 211–62. Canto. Cambridge: Cambridge Univ. Pr. 
238 
 
Reuster-Jahn, Uta. 2014. “Swahili Forum 21 (2014):    English Versus Swahili: Language Choice 
in Bongo Flava as Expression of Cultural and Economic Changes in Tanzania.” Swahili 
Forum 21:1–25. 
Roberts, Allen F. 2004. “Animals in African Folklore.” Edited by Philip M Peek and Kwesi 
Yankah. African Folklore an Encyclopedia. London ; New York: Routledge. 
Rogers, Everett M. 2003. Diffusion of Innovations. New York: Free Press.  
Ross, Lisa Thomson, and Stacie Wynne. 2010. “Parental Depression and Divorce and Adult 
Children’s Well-Being: The Role of Family Unpredictability.” Journal of Child and 
Family Studies 19 (6):757–61.  
Rubagumya, Casmir M. 1991. “Language Promotion for Educational Purposes: The Example of 
Tanzania.” International Review of Education 37 (1):67–85. 
Rugg, Gordon, and Marian Petre. 2007. A Gentle Guide to Research Methods. Maidenhead: 
McGraw-Hill/Open Univ. Press. 
Rutherford, Blair. 1999. “To Find an African Witch: Anthropology, Modernity, and Witch-
Finding in North-West Zimbabwe.” Critique of Anthropology 19 (1):89–109. 
Saleh, Mohamed Ahmed. 2004. “Going with the Times’ Conflicting Swahili Norms and Values 
Today.” In Swahili Modernity: Identity, Culture, and Politics on the East Coast of Africa   
Africa World Press, USA, 2004, P., 145–55. Trenton, N.J. ; Asmara, Eritrea: Africa 
World Press. 
Sanders, Todd. 2003. “Reconsidering Witchcraft: Postcolonial Africa and Analytic 
(Un)Certainties.” American Anthropologist 105 (2):338–52. 
Sanger, Jack. 1996. The Compleat Observer?: A Field Research Guide to Observation. 2. 
Routledge. 
Saussure, Ferdinand de. 2011. Course in General Linguistics. Edited by Perry Meisel and Haun 
Saussy. Translated by Wade Baskin. New York: Columbia University Press. 
239 
 
Schell, Jesse. 2005. “Understanding Entertainment: Story and Gameplay Are One.” Computers 
in Entertainment 3 (1):1–14.  
Scheub, Harold. 1996. The Tongue Is Fire: South African Storytellers and Apartheid. Madison: 
University of Wisconsin Press. 
———. 2007. “The Oral Artist’s Script.” In African Literature: An Anthology of Criticism and 
Theory, 1st ed., 97–100. Malden, MA ; Oxford: Blackwell Pub. 
———. 2008. “The Storyteller.” Video, University of Wisconsin, Madison. 
https://www.youtube.com/watch?v=HRD0DM3Jjfc. 
Scholarios, Dora, Hannah Hesselgreaves, and Raymond Pratt. 2017. “Unpredictable Working 
Time, Well-Being and Health in the Police Service.” The International Journal of Human 
Resource Management, April, 1–24.  
Schreiber, Rita Sara. 2001. “The ‘How To’ of Grounded Theory: Avoiding the Pitfalls.” In Using 
Grounded Theory in Nursing, 55–83. New York: Springer Pub. Co. 
Schreiber, Rita Sara, and Phyllis Noerager Stern, eds. 2001. “Introduction.” In Using Grounded 
Theory in Nursing, xvi–xviii. New York: Springer Pub. Co. 
Seitel, Peter. 2012. “Three Aspects of Oral Textuality.” In A Companion to Folklore. Malden, 
MA: Blackwell Publishing, edited by Regina Bendix and Galit Hasan-Rokem, 75–93. 
Malden, MA: Wiley-Blackwell. 
Sen, Amartya. 1985. “Well-Being, Agency and Freedom: The Dewey Lectures 1984.” The 
Journal of Philosophy 82 (4):169–221. 
Senkoro, FEKM. 2007. Conversation about Orature. 
Shakespeare, William. 2000. As You like It. Edited by Michael Hattaway. The New Cambridge 
Shakespeare. Cambridge, UK ; New York: Cambridge University Press. 
240 
 
Simons, Gary F, and Charles D Fennig, eds. 2017. Ethnologue: Languages of the World, 
Twentieth Edition. Online Version. Dallas, Texas: SIL International. 
http://www.ethnologue.com. 
Singer, Harry, and Dan Donlan. 1982. “Active Comprehension: Problem-Solving Schema with 
Question Generation for Comprehension of Complex Short Stories.” Reading Research 
Quarterly 17 (2):166–86.  
Sismondo, Sergio. 1993. “Some Social Constructions.” Social Studies of Science 23 (3):515–553. 
Smith, John D. 1977. “The Singer or the Song? A Reassessment of Lord’s ‘Oral Theory.’” Man, 
New Series, 12 (1):141–53.  
Smith, Marian W. 1959. “The Importance of Folklore Studies to Anthropology.” Folklore 70 
(1):300–312. 
Spencer, Julius S. 1990. “Storytelling Theatre in Sierra Leone: The Example of Lele Gbomba.” 
New Theatre Quarterly 6 (24):349–356. 
Spin Matsuri. 2017. “3 Ways to Engage Your Audience.” Spin Matsuri Circus Workshops for 
Kids of All Ages (blog). 2017. https://spinmatsuri.com/and-more/3-ways-to-engage-your-
audience/. 
Stahl, Steven A., Michael G. Jacobson, Charlotte E. Davis, and Robin L. Davis. 1989. “Prior 
Knowledge and Difficult Vocabulary in the Comprehension of Unfamiliar Text.” 
Reading Research Quarterly 24 (1):27–43.  
Stalnaker, Robert. 2002. “Stalnaker, R. (2002). Common Ground.” Linguistics and Philosophy 
25:701–721. 
Stern, Phyllis N. 1994. “Eroding Grounded Theory.” Critical Issues in Qualitative Research 
Methods, 212–223. 
241 
 
Stern, Phyllis Noerager, and Eleanor Covan Krassen. 2001. “Early Grounded Theory: Its 
Processes and Products.” In Using Grounded Theory in Nursing, 17–34. New York: 
Springer Pub. Co. 
Stevenson, Angus. 2010. Oxford Dictionary of English. New York, NY: Oxford University 
Press. http://www.oxfordreference.com/views/BOOK_SEARCH.html?book=t140. 
Stevenson, Betsey, and Justin Wolfers. 2008. “Economic Growth and Subjective Well-Being: 
Reassessing the Easterlin Paradox.” CESifo Working Paper, no. 2394. 
Stoeltje, Beverly J, and Richard Bauman. 1988. “The Semiotics of Folkloric Performance.” The 
Semiotic Web 1987, 585–99. 
Stoller, Paul. 1984. “Horrific Comedy: Cultural Resistance and the Hauka Movement in Niger.” 
Ethos 12 (2):165–188. 
Strauss, Anselm L., and Juliet M. Corbin. 1998. Basics of Qualitative Research: Techniques and 
Procedures for Developing Grounded Theory. 2nd ed. Thousand Oaks: Sage 
Publications. 
Swale, Onald. 2014. Bena Tale Performance and Post-Performance Discussion. Personal 
Communication. 
Swartz, Marc. 1966. “Bases for Political Compliance in Bena Villages.” In Political 
Anthropology, 89–108. Chicago Illinois: Aldine. 
———. 2002. “Bena of Southwestern Tanzania.” Encyclopedia of World Cultures Supplement. 
The Gale Group, Inc. Encyclopedia.com.  http://www.encyclopedia.com/doc/1G2-
3458100023.html. 
Swartz, Marc J. 1969. “Some Cultural Influences on Family Size in Three East African 
Societies.” Anthropological Quarterly 42 (2):73–88. 
Talle, Aud. 1998. “Sex for Leisure: Modernity among Female Bar Workers in Tanzania.” In 
Anthropological Perspectives on Local Development: Knowledge and Sentiments in 
242 
 
Conflict, edited by Simone Abram and Jacqueline Waldren, 36–54. London; New York: 
Routledge. 
Tarde, Gabriel. 1903. The Laws of Imitation. Translated by Elsie C Parsons. New York: Henry 
Holt and Company. 
Tempels, Placide. 2010. Bantu Philosophy. Translated by Colin King. Orlando, FL: HBC 
Publishing. 
Temu, A., and J.M. Due. 2000. “Participatory Appraisal Approaches versus Sample Survey Data 
Collection: A Case of Smallholder Farmers Well-Being Ranking in Njombe District, 
Tanzania.” Journal of African Economics 9 (1):44–62.  
Teverson, Andrew. 2013. Fairy Tale. Abingdon, Oxon ; New York, NY : $b Routledge. 
The United Republic of Tanzania. 2005. The Broadcasting Services Act: The Broadcasting 
Services (Content) Regulations. No. 6 of 1993. http://www.tcra.go.tz/images/ 
documents/regulations/Content%20Services%20Regulations.pdf. 
Thiong’o, Ngũgĩ wa. 1997. “Enactments of Power: The Politics of Performance Space.” TDR 
(1988-) 41 (3):11–30.  
Thiong’o, Ngũgĩ Wa. 2007. “Notes towards a Performance Theory of Orature.” Performance 
Research 12 (3):4–7. 
Thomas, Schwandt, A. 1994. “Constructivist, Interpretivist Approaches to Human Inquiry.” In 
Handbook of Qualitative Research, edited by Norman Denzin K and Yvonna Lincoln S, 
118–37. Thousand Oaks, CA: Sage Publications, Inc. 
Thompson, Stith. 1940. “Folklore and Literature.” Publications of the Modern Language 
Association of America, 866–874. 
Trevor-Roper, Hugh. 2010. “The Invention of Tradition: The Highland Tradition of Scotland.” In 
The Invention of Tradition, 19th ed., 15–41. Canto. Cambridge: Cambridge Univ. Pr. 
243 
 
Turner, Victor W. 1982. From Ritual to Theatre: The Human Seriousness of Play. Performance 
Studies Series, 1st v. New York City: Performing Arts Journal Publications. 
Utley, Francis Lee. 1961. “Folk Literature: An Operational Definition.” Journal of American 
Folklore, 193–206. 
Van Pelt, P. 1977. Bantu Customs in Mainland Tanzania. Third edition, Revised and enlarged. 
Tabora: T.M.P. Book Department. 
VanderStoep, Scott W., and Deirdre D. Johnston. 2009. Research Methods for Everyday Life: 
Blending Qualitative and Quantitative Approaches. 1st ed. Research Methods for the 
Social Sciences. San Francisco, CA: Jossey-Bass. 
Vansina, Jan. 1980. “Memory and Oral Tradition.” In The African Past Speaks: Essays on Oral 
Tradition and History, edited by Joseph Calder Miller, 262–79. Folkestone, Eng. : 
Hamden, Conn: Dawson; Archon. 
———. 1985. Oral Tradition as History. Madison, Wis: University of Wisconsin Press. 
Vaz da Silva, Francisco. 2012. “Tradition without End.” In A Companion to Folklore, edited by 
Regina Bendix and Galit Hasan-Rokem, 40–54. Blackwell Companions to Anthropology. 
Malden, MA: Wiley-Blackwell. 
Venter, Elza. 2004. “The Notion of Ubuntu and Communalism in African Educational 
Discourse.” Studies in Philosophy and Education 23 (2):149–160. 
Wade, Peter. 2007. “Modernity and Tradition: Shifting Boundaries, Shifting Contexts.” In When 
Was Latin America Modern?, edited by Nicola Miller and Stephen M. Hart, 1st ed., 49–
68. Studies of the Americas. New York: Palgrave Macmillan. 
Wagner, Peter. 2012. Modernity: Understanding the Present. Cambridge, UK ; Malden, MA: 
Polity. 
Waldegrave, Charles, and Michael P Cameron. 2010. “The Impact of Poverty on Wellbeing 
during Midlife.” New Zealand Journal of Psychology 39 (2):32–40. 
244 
 
Walker, Diane, and Florence Myrick. 2006. “Grounded Theory: An Exploration of Process and 
Procedure.” Qualitative Health Research 16 (4):547–59.  
Wei, Li. 2011. “Moment Analysis and Translanguaging Space: Discursive Construction of 
Identities by Multilingual Chinese Youth in Britain.” Journal of Pragmatics 43 (5):1222–
35.  
White, Sarah C. 2010. “Analysing Wellbeing: A Framework for Development Practice.” 
Development in Practice 20 (2):158–72. 
———. 2017. “Relational Wellbeing: Re-Centring the Politics of Happiness, Policy and the 
Self.” Policy & Politics 45 (2):121–36.  
Witte, Hans De. 1999. “Job Insecurity and Psychological Well-Being: Review of the Literature 
and Exploration of Some Unresolved Issues.” European Journal of Work and 
Organizational Psychology 8 (2):155–77.  
Wittgenstein, Ludwig. Undated. Blue Book. University of Pittsburgh.: Archives of Scientific 
Philosophy, Special Collections Department. 
———. 1968. Philosophical Investigations. Oxford: Basil Blackwell. 
Wright, Marica. 1968. “Local Roots of Policy in German East Africa.” The Journal of African 
History 9 (4):621–30. 
Wuest, Judith. 1995. “Feminist Grounded Theory: An Exploration of the Congruency and 
Tensions between Two Traditions in Knowledge Discovery.” Qualitative Health 
Research 5 (1):125–137. 
———. 2012. “Grounded Theory: The Method.” In Nursing Research: A Qualitative 
Perspective, edited by Patricia L. Munhall, 5th ed, 225–56. Sudbury, MA: Jones & 
Bartlett Learning. 
245 
 
Yahya-Othman, Saida. 1997. “, S. (1997). If the Cap Fits: Kanga Names and Women’s Voice in 
Swahili Society.” Afrikanistische Arbeitspapiere: Schriftenreihe Des Kölner Instituts Für 
Afrikanistik 51:135–49.  
Zipes, Jack. 2006. Fairy Tales and the Art of Subversion: The Classical Genre for Children and 
the Process of Civilization. 2nd ed. New York: Routledge. 
 
 
246 
 
 
9 APPENDICES  
Paraphrased Bena Tales 
Two Wives  (Flora Mbembati) 
There was a man who married a woman. Unfortunately, the woman was lazy. The man decided 
to marry a second wife. Unlike the first wife, the second wife was a hard worker. And because of 
that, she was highly rewarded. Blinded by jealousy, the first wife murdered the second. Not a 
long time passed before the secret was revealed. So, the husband started to force the first wife to 
do all of the activities. Unable to cope with this situation, eventually, the woman committed 
suicide. 
 
The Boy and the Girl (Angela Swale) 
Parents had two children: a boy and a girl. One day, the parents asked the children to pick 
pumpkins warning them not to pick pumpkins with black seeds. Instead, they asked them to pick 
those with white seeds. When the children went to the farm, they picked a pumpkin with black 
seeds. Once they opened it, they found two children in it, a boy and a girl. They decided to throw 
away the boy and keep the girl. While throwing away the boy, an old man saw them. Thereafter, 
the man took the discarded male child to the children commanding them to keep both babies. 
Soon, the girl died and the boy grew up. Still, the parents did not think the boy would help them. 
After growing up, the boy left home to look for work elsewhere. After some months, he came 
back home driving his own car, carrying other goods for his parents. Since they didn’t accept 
him in his childhood, they died of stress.   
 
The Woman Married to a Monster (Angela Swale) 
There was a woman who refused to get married to any man from her village. She decided instead 
to get married to a stranger because he was handsome and had a lot of money. After the 
marriage, the man took her to his village. One day, her brother visited her and discovered that his 
brother-in-law was not a real man.  Rather, he was a monster. After informing his sister, they 
escaped and went back to their home. When the monster, in form of a man, realised that they 
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might have gone home, he travelled to the village to ask for his wife. The monster was murdered 
by being burned in a hut in which he slept.  
 
The Children and the Frog (Atulundise Mbivile) 
An old woman was living with her two grandchildren, a boy and a girl. They had a cowpeas farm 
on the other side of a large river. To cross the river, one had to sing a special song so that the 
river water would be parted to allow people to pass. All people in that area knew this song.  
These children used to cross the river in that way too. Usually, they were asked to pick dried 
cowpeas. One day while picking cowpeas the boy told her sister that he would pick both fresh 
and dry cowpeas. After they have done with picking cowpeas, they started going home. At the 
river, as usual, they sang the song. But the water did not part. They stayed there till it got dark. 
Having nowhere to spend the night, they went to a nearby hut. There, they found an old woman. 
During the night the boy slept heavily while the girl did not sleep because she realised that the 
old woman wanted to eat them. Actually, the woman was not a human being rather a monster. 
On the following day, they were rescued by a frog.  
 
The Hare, the Elephant and the Hippopotamus (Athanas Mgaya) 
A hare met an elephant and told him that he had heard that elephants claim to be stronger than 
hares. Of course, the elephant accepted the claim. After a fierce discussion about who is actually 
stronger than the other, they agreed to play a tug-of-war game to prove who would finally 
emerge as a winner. After putting all things in place, the hare went to a hippopotamus telling him 
the same story; again they agreed to play the game. On the competition day, the hare asked the 
elephant to stand on one side and the hippo on the other. The two competitors could not see each 
other, and both of them thought they were competing against the hare. The hare agreed with the 
two that the game would start after whistleblowing. The hare hid at the top of a hill looking at 
them. The hare blew the whistle and the game started. Finally, there was no winner. This made 
the elephant and the hippopotamus admire the strength of a very little animal, the hare.  
 
The Magic Killer (Helena Kimeta - Anyamidze) 
There were two women of the same family. The elder woman was married far away from home 
while the other one remained unmarried at home. One day, the husband of the elder woman 
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visited the younger woman, his sister-in-law. Upon arriving, he told the woman that her sister 
was seriously sick. He asked her to go alongside him to take care of her sister. The woman 
agreed, collected a few things in a basket, and the journey started. On their way, the man started 
seducing the woman but she refused. Finally, the man told the girl that he is going to bewitch the 
girl to death. When they arrived at home, the younger woman informed her sister what happened, 
and the statements made by her brother-in-law to kill her just because she refused to sleep with 
him. Upon saying these words, her head was pierced by thorns and she died. The man turned into 
a monster and disappeared into the forest.   
 
The Girl Murdered by Her Mother (Evelina Kiswaga) 
There was a childless woman. One day, while doing her activities inside her house, she heard a 
song from outside the house telling her that there were two children laying outside. She went 
outside and followed the sound. Finally, she found two babies, a baby boy and a baby girl. 
Unfortunately, she did not like the girl. She decided to kill her and kept the boy. Years passed 
and the boy grew up. One day, the boy went hunting partridges with his friends. While hunting, 
they heard a female voice singing. She claimed that she was rejected by a woman who had found 
her together with her brother, and picked up only the boy. The woman name was the same as the 
boy’s mother. The boy informed her mother about the accident. At first, the woman refused that 
she had killed his twin sister. Later, she went together with the boy to listen to that voice. After 
they arrived, the girl started to sing and the woman became so emotional that she pleaded guilty 
to her son. She tried to pick the girl in vain. So, she went to a witchdoctor who instructed her 
steps to take in order to get her daughter back. After several failed attempts, she succeeded in 
getting her daughter back. However, the mother was warned not to allow the girl to stay near the 
fire nor should she be allowed to cook. Since she was white and beautiful, she soon got married. 
Her husband forced her to cook. Consequently, she lost her beauty because of burning her skin 
and eventually turned into ashes. Seeing this, her mother was very angry and told the man that he 
should never think of taking her daughter again.   
 
The Head Man (Helena Kimeta (Anyamidze)) 
There was a man born as a head only. Since he was abnormal, he used to hide from other people. 
He had a daughter who was married to a man who lived in a distant village. One day, his son-in-
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law wondered how he could see his father-in-law. He made a decision to trick him. He took a trip 
from his village to his father-in-law’s village. When he arrived there, he lied to him that his wife 
had passed away. The father-in-law was so sad to hear that his daughter was dead. He decided to 
attend the funeral in spite of his strange shape.  They started moving while the man-head moved 
with difficulty because he did not have legs. When they arrived at his son-in-law’s home, he 
found that his daughter was alive. He realised that his son-in-law lied to him. He started crying 
bitterly asking how his son-in-law dared to lie to him, making him move with difficulty all the 
way to the village. After the long bitter cry, the man-head died.  
 
The Man and the Woman (Flora Mbembati) 
There lived a man with his wife. One day the husband went to Dar es Salaam where he met a 
pretty beautiful woman. He decided to marry her. After the marriage, he took her to his home 
with him. While in Njombe, the woman neither carried out wife’s responsibilities nor entered her 
husband’s house. She instead slept on a tree. Unable to tolerate such habits, the man decided to 
divorce her. Finally, the man took the woman back to the city.  
 
Hare The Animal Eater (Lustica Mbughi) 
A hare asked a wolf to help him to harvest maize in the field owned by his parents-in-law. The 
hare purposely misinformed the wolf not to harvest maize, instead asked him to collect leaves. 
Finally, he laughed at the wolf. During that night, the hare slaughtered a goat, ate meat and 
poured blood onto the wolf. In the morning the wolf was accused of devouring the goat and was 
beaten to death.  Another day the hare asked a monkey for help. When harvesting, the monkey 
did not only listen to what the hare told him, but he was curious to watch what the hare was 
doing. The monkey realised that the hare was picking maize, so he did the same. When 
harvesting maize, they found that both had the same harvest. During the night, the hare 
slaughtered another goat, but every time he wanted to pour the blood onto the monkey, it found 
the monkey awake. Finally, the monkey pretended that it was asleep. The hare approached it 
with a bucket of blood. When it got close to the monkey, the monkey kicked the bucket back to 
the hare. In the morning the hare was to be punished but escaped. It ran away. It later saw a lion 
and asked the lion to take care of lion’s cubs, but the hare ate all of them and told the lion that 
her cubs have been eaten by the people who were playing football in a nearby field. Eventually, 
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the lion knew that it was the hare that ate her cubs.  When it was about to punish the hare, the 
hare escaped. 
 
The Monster and the Children (Lustica Mbughi) 
There was a family of two parents and two girls. In that region, there was a great famine. One 
day, the girls were asked to dig taro roots in their family farm. The children, each with her 
basket, went to the farm. They dug until evening. When they were about to leave, it was already 
dark. They started looking for a place to pass the night. In the end, they found a house.  They 
went there and found an old woman who welcomed them as her grandchildren. But she was not a 
human being. At night she wanted to kill them but the younger girl was very clever and she used 
different tricks to stop her mission. The monster was not successful. In the morning the monster 
went to call other monsters to gather and enjoy a party of human being flesh. But a frog had 
come and helped the girls. Seeing no children at the house where they were invited, the monsters 
killed their host and then killed themselves. Only two remained alive and disappeared into the 
forest. 
 
The Selfish Parents (Lustica Mbughi) 
There was a family of two parents and four children. In that time, there was a great famine. The 
parents decided to throw away all children, one by one. Every evening after supper, the father 
took one kid, pretending to take them to their grandparents. He went to the nearby cave in which 
he threw them. On the first and second day, the exercise was successful. Two children were 
thrown to death. The third child was fortunately trapped by roots that crossed the cave. She later 
saved her brother who was thrown on the following day. After surviving death, the children 
searched for food. One day, the girl found a place where there was plenty of food. It was a 
monsters’ house. She took her brother there. While eating the food, the monsters came back. The 
children hid themselves in a ceiling. At night, the children wanted to pee. Fearing the monsters, 
they started peeing little by little. Monsters realized that there were some creatures in the ceiling. 
They caught them and commanded them to descend. Monsters were surprised to see how 
humans urinate and defecate. They liked it! So, they asked the children to make holes on their 
backs so that they could pee and defecate. The children made holes on the monsters’ backs using 
a hot bar, and all of the monsters died. Later, the children’s parents arrived at the place looking 
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for food. They were given food. The mother got good food but the father got bad food. Both 
parents died of stress. 
The Selfish Parents (Halimoja Anawe Swale) 
There lived parents who had many children. There occurred great famine in that region to the 
extent that they were unable to feed all children. They decided to kill one child after another. In 
the evenings they told all children that they take one child to one of their relatives, so they took 
them and threw them away in a cave. One day, one did not fall down the cave. She was stuck in 
one of the roots that crossed over the cave. She stayed there. On the following day, her young 
brother was thrown in the same cave, so she caught him. They got out, build a house far away 
and lived there. One day the sister found a place where there was a lot of food. This was the 
monsters’ village. She then took her brother there. After all the monsters have left in the 
morning, the children went and ate whatever they chose, each in their house of choice. Suddenly, 
they found that they were late and the monsters were already outside, so each one climbed to a 
ceiling. At night, they peed. They were caught and asked to show how they urinated. They 
showed them how a human being urinates. The monsters also wanted to urinate like humans. The 
children told the monsters that they can make them urinate like humans by making holes on their 
backs. On the second day, the children made holes on monsters’ bodies. Consequently, all of the 
monsters died. Later, the parents visited the place in search of food. They gave them rice mixed 
up with sand and the parents took the food home. After realizing that the food was mixed up with 
sand, they cried and died.  
 
The Partridge and the Mouse (Ismaili Lyabonga) 
A partridge and a mouse were close friends. One day, they decided to prepare new farming fields 
by cutting down trees and then burning the wood. They cut down trees. After the fallen trees had 
dried, they went to burn them. When they were about to set the fire, the mouse told the partridge 
that it would go to the farm while trees were consumed by fire. The Partridge warned the hare 
that it would be consumed by the fire. The mouse insisted that it must enter the farm and would 
never be consumed by the fire, and so it did. The partridge warned him again before lighting the 
fire, at this time the small mouse was already in the farm. The partridge set the fire and the whole 
farm was nicely burnt, and the mouse came out alive. Seeing this, the partridge decided to go 
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inside the farm and allowed the hare to set the fire. Not equipped with the  mouse’s techniques, 
the partridge was consumed by fire.  
 
The Shrew Elephant and the Snail (Ismaili Lyabonga) 
An elephant shrew was living in a cave. It made it his home. One day, it was raining, and a snail 
entered in the cave. An elephant also proceeded to the same cave. Upon hearing footsteps of an 
animal coming, the snail intimidated the elephant saying loudly that all animals that enter the 
cave would be crushed to death. Upon hearing this, the elephant ran away. While running it met 
a cheetah going to the same cave, the elephant informed the cheetah about the danger. The 
cheetah refused to withdraw its plans; it proceeded to the cave. Again the snail intimidated the 
cheetah and the cheetah ran way. The same happened to a hippopotamus and a pig. Finally, there 
came the owner, and the elephant shrew, which went slowly while singing a song saying that he 
was the owner. He finally discovered that the intimidating thing was a snail. All the animals 
laughed at themselves for being frightened by the snail. 
 
The Stupid Children and the Teethsharpener (Zebedayo Swale) 
Several girls went to a sharpener (a dentist) to sharpen their teeth.  They carried local brew with 
them as payment. On the way to the sharpener, after a long walk, they were thirsty. They decided 
to drink some brew and replace the amount they drank by filling the containers with water. One 
girl did not agree with that idea. She pretended to drink but did not. Therefore, she took the local 
brew undiluted. Realizing the bad trick, the teeth sharpener sharpened badly those girls who had 
mixed the brew with water. When they were going back home, they checked each other and 
found one girl had her teeth beautifully sharpened. They were jealous of her. They made a 
decision to kill her. Therefore, they buried her leaving her head out. Later, she was unburied by 
her parents. The other children were punished when the secret was disclosed.  
 
The Man and His Daughter-in-Law (Zabron Kaduma)  
A man lived with his daughter-in-law. One day he trapped a partridge and brought it home with 
him to his daughter-in-law to cook. The daughter-in-law took so much time to prepare ugali and 
the partridge that the man thought she ate everything. Saddened by this assumption, he started 
singing sadly explaining that the woman has eaten all the food. Upon hearing the song, the 
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woman responded by singing also. She explained that nothing had been eaten. Reacting to her 
father-in-law, she cooked everything and took the food to her father-in-law without eating 
anything. Seeing such a reaction, the man died of stress.  
 
The Rich Man (Martha Mpolwa) 
There was a woman in a village. The woman did not want to be married by any of the local men 
in the village. She was then married to a stranger who seemed to be rich. In vain, her parents 
prohibited her to marry the man. After their marriage, they were given several presents including 
cattle. On their way to the husband’s home place, all the cattle were attacked and eaten by lions. 
When the man went for a short call and bowel movement, in the same direction appeared a lion 
that attacked and ate the cattle. Finally, they arrived at husband’s village without any cow. Later, 
a magical creature appeared and explained to her that the woman was married to a monster. She 
was then taken back home by the magical creature. When a monster in form of a man went to the 
village to take her wife, he was killed. 
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